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PREFACE 





ment and cannot be treated adequately in a brief work 
like this. Attempt has been made to introduce the 
reader to the spirit and outlook of Indian philosophy 
and help him to grasp thoroughly the central ideas 
rather than acquaint him with minute details. Modern 
students of philosophy feel many difficulties in under- 
standing the Indian problems and theories. Their long 
experience with university students has helped the 
authors to realize these, and they have tried to remove 
therm as far as possible. "This accounts for most of the 
critical discussions which could otherwise have been 
'dispensed with. 


The book has been primarily written for beginners. 
The first chapter which contains the general principles 
and basic features of Indian philosophy, as well as a 
brief sketch of each system, gives the student a bird's- 
eye view of the entire field and prepares him for a more 
intensive study of the systems which are contained in 
the following chapters. It is hoped, therefore, that the 
book will suit the needs of university students at differ- 
ent stages, as well as of general readers interested in 
Indian philosophy. It will serve the needs of B.A. 
Pass students who may be required to have a brief 
general acquaintance with Indian philosophy as a whole, 
as well as those of Honours students who may be 
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CHAPTER I 
GENERAL INTRODUCTION 


a 
I. Taer BASIG FEATURES OF INDIAN PHILOSOPHY 


1. The Nature of Philosophy & 
Take all other living beings man struggles for 
existence. But while the lower 

a ae of philo- beings struggle more or less blindly 
without any conscious plan and 

purpose, and work by instinct, man uses the superior 
gift of his intellect to understand the conditions and 
meaning of the struggle and to devise plans and 
instruments to ensure success. He wishes to lead his 
life in the light of his knowledge of himself and the 
world, taking into consideration not merely the imme- 
diate results of his actions, but even their far-reaching 
consequences. Desire for knowledge springs, therefore, 
from the rational nature of man. Philosophy is an 
attempt to satisfy this very reasonable desire. It is 
not, therefore, a mere luxury, but a necessity. As an 
eminent English writer puts it: ** Men live in accord- 
ance with their philosophy of life, their conception of 
the world* ‘This is true even of the most thoughtless. 
It is impossible to live. without a metaphysic. The 
choice that is given us is not between some kind. of 
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metaphysic and no metaphysic; it is always between 
a good metaphysic and a bad metaphysic.'' * 


Philosophy in its widest etymological sense means 
“love of knowledge.’ It tries to 
know things tbat immediately and 
remotely concern man. What is the real nature of 
man ? What is the end of this life ? What is the 
nature of this world in which he lives ? Is there any - 
creator of this world ? How should man live in the 
light of his knowledge of himself, the world and God ? 
These are some of the many problems, taken at 
random, which we find agitating the human mind in 
every land, from the very dawn of civilization, Philo- 
* sophy deals with problems of this 


ee of mature. As philosophy aims at t 


knowledge of truth, it is termed in 
Indian literature, * the vision of truth ' ( daréana ). 
Every Indian school holds, in its own way, that there 
can be a direct realization of truth ( tattva-darśana ). 


In the history of European philosophy we find that as 
* human knowledge about each of the 
The development of different problems mentioned above 
Western philosophy. began to grow, it became impossible 

for the same man to study everything ‘ 
about every problem. Division of labour or specialization 
became necessary ; and a group of men devoted them- 
selves to a particular problem or a few connected problems. 
There came into existence in this way the different special - 
sciences. Physics, Chemistry, Botany, Astronomy, 
Geology and similar sciences took up each a part or aspect 
of the world of nature. Physiology, Anagomy and the 
other medical sciences devoted themselves to the different 
problems of phe buman body. Psychology began to study 
the problems of the human mind. The detailé@ study of 
many of the particular problems with which philorophbical 
° £ È 


Its meaning and scope. 
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1 Aldous Huxley, Ends and Means, p. 252, ° Y 
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speculation originally started became thus the subject 
matter of the special sciences. Philosophy then began to 
depend on the reports of the investigation made by the 
different sciences, tried to understand their meanings and 
implieations critically, and utilized these results for 
understanding the general nature of the universe—man, 
nature and God. The evolution of philosophical thought 
has been more or less the same in Europe and in India. 


European philosophy at the present day has for 
its main branches (a) Metaphysics, 

The branches of which discusses the general problems 
Western philosophy. regarding Reality—man, nature and 
God, (b) Epistemology or theory of 

knowledge, which enquires into the nature of human 
knowledge, as to how it develops and how farit is able to 
grasp reslity, (c) Logic, which discusses the laws of 
valid reasoning and other incidental problems, (d) Ethies, 
which investigates the problems of morality, such as the 
standard of moral judgment, the highest goalof human 
life and other cognate problems, and (e) Aesthetics, which 
deals with the problems of beauty. Another recent 
development of philosophy, called Axiology, is devoted to 
the discussion of the problem of values. Sociology is also 
sometimes regarded as a branch of philosophy and often 
discussed along with Ethies. Psychology has been so long 
a very important branch of philosophy, but the tendency 
now is to treat it as one of the special sciences like Physics 
and Chemistry and give it a place independent of 
philosophy. | ie m 


Though the basic problems 9f philosophy have been 
— . . the same in the East as in the West 
1 The problems and andthe chief’ solutions have striking 
methods of . Indian similarities, yet the methods of 
philosophy. philosophical enquiry differ in certain 
n respects and the processes of the 
“development of philosophical thought also vary. Indian ; 
` philosophy discusses the different problems of Metaphysies, 
Ethics, Logic, Psychology and Epistemology, but generally 
it does not Mosca them separately. Every problem is 
discussed by the Indian philosopher from all possible  . 
approaches, metaphysical, ethical, logical, psychological 
and epistemological. ‘This tendency has been called by 
e some thinkers, like Sir B. N. Seal the synthetic outlook 
of Indian philosophy. 
` 
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2. The Meaning and Scope of Indian Philosophy 
Indian philosophy denotes the philosophical specu- 
° lations of all Indian thinkers, 
Rarer — rcm a ancient or modern, Hindus or non- 
Hindus, theists or atheists. * Indian 
philosophy' is supposed by some to be synonymous 
with * Hindu philosophy." This would be true only if 
the word ‘ Hindu’ were taken in the geographical 
sense of ‘ Indian.’ But if ‘ Hindu” means the 
followers of a particular religious faith known as 
Hinduism, the supposition would be wrong and mis- 
leading. Even in the ancient writings of the 
ortbodex Hindu philosophers, like the Sarva#darsana- 
sangraha of Madhavacarya which tries to present 
in one place the views of all (sarva) schools 
of philosopby, we find in the list of philosophies 
(daréamas) the views of atheists and materialists like 
the Carvakas, and unorthodox thinkers like the 
Bauddhas and tbe Jainas, along swith those of the 
s orthodox Hindu thinkers. 









Indian philosophy is marked, in this respect, by a 
striking breadth ` “ofiptlook which 


yd Macc daper eec e of only testifies to its unflinching . 
devotion to the search for truth? 
r Though there were many different schools and their 


views differed sometimes very widely, yet each school. 
took čare to learn the views of all the others and 

— did not come to any conclusion before considering 
thoroughly what others had to say and how their 
point ,could be met. This spirit ‘led to the formation 
of a m method of —— discussion. A philosopher” *» 
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had first to state the views of his opponents before 
he formulated his own theory. This statement of 
the opponent’s case came to be known as the prior 
view (purvapaksa). Then followed the refutation 
(khandana) of this view. Last of all came the 
statement and proof of the philosopher's. own posi- 
tion, which, therefore, was known as the subsequent 
view (uttarapaksa) or the conclusion (siddhanta). 


This catholic spirit of treating rival positions with 
consideration was more than re- 

p The ‘consequent tho- “warded by the thoroughness and 
Indian systems. perfection that each philosophical 
n school attained. If we open a 
comprehensive work on the Vedanta, we will find in it 
the statement of the views of all other schools, Carvaka, 
Bauddha, Jaina, Sankhya, Yoga, Mimamsa, Nyaya and 
Vaiáesika, discussed and weighed witha!l care; similarly, 
any good work on the Bauddha or Jaina philosophy 
discusses the other views. Each system thus became 
encyclopeedic in its grasp of ideas. Naturally we find 
that many of the problems of contemporary Wes ern- 
. philosophy : discussed in Indian systems of philo- 
sophy. Besides, we find that indigenous scholars with 
a thorough training exclusively in Indian philosophy 
“are able to deal even with abstruse problems of Western 

pHilosophy with surprising skill. | 

" - 





If the openness of mind—the willingness to listen 
š to what others have to say—has 

M Or Tai ler been one of the chief causes of the 
sophy. * -wealth and greatness of Indian 

" a. philosophy in the past, it bas a 
"a = l = I — 
re .. definite moral for the future. If Indian philosophy is 
£ ' 








G AN INTRODUCTION TO INDIAN PHILOSOPHY 


once more to revive and continue its great career, it 
can do so only by taking into consideration the new 
ideas of life and reality which have been flowing into 
India from the West and the East, the Aryan, the 
Semitic and the Mongolian sources. 


3. The Schools of Indian Philosophy 


According to a traditional principle of classification, 
most likely adopted by orthodox 

n —— Hindu thinkers, the schools or 
dox and heterodox. systems of Indian philosophy are 
divided into two broad classes, 

namely; orthodox (àstika) and heterodox (naàstika ). 
To the first group belong the six chief philosophical 
systems ( popularly known as sad-darsana ), namely, 
Mimarmsai, Vedanta, Sankhya, Yoga, Nyaya and 
Vai$esika. These are regarded as orthodox ( àstika ), 
not because they believe in God, but because they 
accept the authority’ of the Vedas.! The Mimarnsa 
sand the Sankhbya do not believe in God as the 
creator of the world, yet they are called orthodox 


(astika) because they believe in the authéritativeness of - 


the Vedas. The six systems mentioned above are not 
the only orthodox systems; they are the chief ones, and 


a, 

1 In modern Taian languages, ‘ àstika ' and ‘ nastika ° generally 
mean * theist ' and ' atheist,’ respectively. But in Sanskrit philosophical 
literature, ' ñstika ' means 'one who believes in the authority of the 
— Vedas 'or'one who believes in life after death.” (' Nástika ' means 
the opposite of these.) The word is used here in the first sense. In the 
second sense, even the Jaina and Bauddha schools are ‘ àstika,' as they 


believe in life after death. The six orthodox schools are * astika,' and | 


the Cárváka is ‘ nastika ' in both the senses 
' . 
i - ° 


3 "n 


p 
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there are some other less important orthodox schools, 
such as the Grammarian school, the Medical school, 
etc., also noticed by Madhavacarya. Under the other 
class of heterodox systems, the chief three are 
the schools of the Materialists like the Carvakas, the 
Bauddhas and the Jainas. They are called heterodox 
( nàstika ) because they do not believe in the authority 
of the Vedas. 


To understand this more clearly we should know 
Dub v Blade. of iba something regarding the place of 
Vedas in Indian pbilo- the Vedas in the evolution of Indian 
— thought. The Vedas are the earliest 
available records of Indian literature, and subsequent 
Indian thought, specially philosophical speculation, is 
greatly influenced by the Vedas, either positively or 
negatively. Some of the philosophical systems accept- 
ed Vedic authority while others opposed it. The 
Mimarnsa and the Vedanta may be regarded as the 
direct continuation of the Vedic eulture. The Vedic 
tradition had two sides, ritualistic and speculative 


( karma and jnana ). The Mimarasa emphasised the 
- ritualistic "o d and raised a philosophy to justify and 


help the continuation of the Vedic rites and rituals. 
The Vedànta emphasised the speculative aspects of the 
Vedas and developed an elaborate philosophy out of 
Vedic speculations. As both these schools were direct 
continuations of Vedic culture, both are sometimes 
called by the common name, Mimamsa; and for the 
sake of distinction the first is called Ptrva-Mimamsa 
(or Karma-Mimaáàrns& ) and the second Uttara-Mimamsa 
(or Jüana-Mimüàmsü ). But the more usual names of 


these two are Mimaàmsa and Vedanta respectively, and 
= 
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we shall follow this common usage here. Though 
the Sankhya, Yoga, Nyāya and Vaisesika based 
their theories on ordinary human experience and 
reasoning, they did not challenge the authority of the 
Vedas, but tried to show that the testimony of the 
Vedas was quite in harmony with their rationally 
established theories. The Cürvüka, Bauddha and Jaina 
schools arose mainly by opposition to the Vedic culture 
and, therefore, they rejected the authority of the Vedas. 
These facts may be summed up in a tabular form as 
follows : 





* 


Indian schools of philosophy 


Schools rejecting Vedic Schcols not rejecting Vedic 








authority ( Heterodox or - authority (Orthodox or 
Nastika ) ( e.g. Cárváka, Astika ) 
Bauddhs, Jaina ) | — 
Schools directly based Schools based en inde- 
on Vedic texts pendent grounds ( ¢.9- 
Sankhya, Yoga, Myüys, 
, 7 ut l2 Vaiáesika ) 
School emphasising School emphasising 
the ritualistic the speculative 
aspects of the aspects of the Vedas 
Vedas (eg. Mi- = (eg. Vedanta ) . 
márnsà ) 
- J P 


4. The Places of Authority and Reasoning in 
Indian Philosophy 


The distinctions discussed above can be ultimate- 

p pAr ly traced to distinctions in the 

— rounds of phil" methods of speculation, adopted by 
the different schools, 
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Solutions of philosophical problems, like * What is 
* the ultimate cause of the world ?’, 
ee diei oe * Does God exist ?', * What is tha 
ordinary experience or nature of God ?', cannot be ob- 
should it sometimes ; . : 
depend on the  ex- tained by observation. The philo- 
perience of the wise Sopher must employ his imagina- 
tion and reasoning, and find out 
answers consistent with truths already established by 
experience. Like most other branches of knowledge, 
philosophy proceeds, therefore, from the known to the 
unknown. The foundation of | philosophy is experience, 
and the chief tool used is reason. But the question 
arises here: ‘‘ What experience should form the basis of 
philosophy ? ' Indian thinkers are not unanimous on 
this point. Some hold that philosophy should be based 
on ordinary, normal experience, t.e. 
on truths discovered and accepted 
by people in general or by scientists. This is the 
view of most modern European thinkers. In India 
the Nyàya, the Vaiéesika, the Sankhya and the Carvaka 
school accept this view fully ; the Bauddba and the 
Jaina school also accept it mostly. On the other 
hand, there are thinkers who hold that regarding some 
matters, such as God, the state of liberation, etc., we 
cannot form any correct idea from ordinary experience ; 
philosophy must depend for these on the experience of 
those few saints, seers or prophets who have a direct 
realization ( sáksatkara or daréana ) of such things. 
Authority, or the testimony of reliable persons and 
scriptures, thus forms the basis of philosophy. The 
Mimàinsà and the Vedanta school follow this method. 
They base many of their theories on the Vedas and the 


*. (19 80B) 


The two views. 

















| 
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Upanisads. Even the Bauddba and the Jaina school 
depend sometimes on the teachings of Buddha and 
Jinas who are regarded as perfect and omniscient. 
In Europe the scholastic philosophy of the middle ages 
was based similarly on the authority of the Christian 
scriptures. - 


Reasoning is the chief instrument of speculation 
for philosophers of both these 

Whatever be the . : 
rounds, reason isthe classes. The difference is that 
coegi i ead while by the former reasoning is 
anade always to follow the lead of 
ordinary experience, by the latter reasoning is made to 


follow in some matters the lead of authority, as well. 


The charge is often heard against Indian philosophy 
that its theories are not based on independent reasoning 
but on authority and, therefore, they are dogmatic, 
rather than critical. This charge is clearly not true 
of the majority of Indian systems wbich are as much 
based on free thinking as any we can find in the 


West even in this modern age of critical speculation. 


The criticism may be chiefly levelled against the two 
systems of the Mimarnsš and the Vedanta which, we 
have found, give an important place to authority. 
Though these systems start from authority, the theories 
they develop are supported also by such strong indepen- 
dent arguments that even if we withdraw the support 
of authority, the theories can stand well and compare 
favourably with any theory established elsewhere on 
independent reasoning alone. Man, as a rational 
creature, cannot of course be satisfied unless his reason 
is satisfied. But if arguments in favour of a philosophy 
- are sufficient to satisfy his reason, the additional act 
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of its being based on the experiences of persons of 
clearer minds and purer hearts will rather add to its 
value. 


` 
=. How the Indian Systems Gradually Developed 


,In the history of European philosophy we usually 
a Faraile qrowihs find the different schools coming 
of the Indiau schools into existence successively. Each 
onah iba tives and school predominates till another 
oe of active comes in and replaces it. In India, 

on the other hand, we find that the 
different schools, though not originating simultaneously, 
flourish together during many centuries, and pursue 
parallel courses of growth. The reason is to be sought 
perhaps in the fact that in India philosophy was a part 
of life. As each system of thought came into existence 
it was adopted as a philosophy of life by a band of 
followers who formed a school of that philosophy. 
They lived the philosophy and handed it down to 
succeeding generations of followers who were attracted 
to them through their lives and thoughts. The 
different systems of thought thus continued to exist 
through unbroken chains of successive adherents for 
centuries. Even to-day, we find the active followers 
of some of the chief philosophical schools in different 
parts of India, though development of indigenous 
philosophy has all but ceased now, due to social and 
political vicissitudes. 

It should not be supposed, however, that the differ- 
Each school criticizes ent systems developed within their 
and influences every- respective circles of active followers 
other School. . : à 1 

without mutually influencing one 
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another. On the contrary, as we have pointed out 
previously, each philosophy regarded it as its duty to 
consider and satisfy all possible objections that might 
be raised against its views. In fact it is by constant 
mutual criticism that the huge philosophical literature 
has come into existence. Due to this © again, 
there developed a passion for clear and precise enün- 


ciation of ideas and i 
Indian philosophy s tor guarding 
is its own best critic. statements against objections. 


Mutual criticism further makes 
Indian philosophy its own best critic. | 


Bearing this fact of mutual influence in mind we may 
try to understand the general process 

by which the systems originated and 
developed. The Vedas, we have said, 
are directly or indirectly responsible for most of the 
philosophical speculation. In the orthodox schools, next 
to the Vedas and the Upanisads, we find the sütra litera- 
! ture marking the definite beginning 

Hm pis -— of of systematic philosophical  think- 
put ing. ‘Sūtra’ etymologically means 
' thread,' and in tbis context it means a brief mnemonic 
statement. As philosophical discussions took place 
mostly orally, and as they were passed down through 
oral traditions handed down by teachers to students, it was 
perhaps felt necessary to link up or thread together the 
main thoughts in the minds of students by brief statements 
of problems, answers, possible objections and replies to 
them. A sütra-work consists of a collection of many 
sütras or aphorisms of this kind, arranged into different 
chapters snd sections according to different topics. The 
Brahma-sütra of Bádarüyana, for example, contajns the 
aphorisms that sum up and systematize the philosophical 
teachings of different Vedic works, chiefly the Upanisads, 
and also briefly mention and answer actual and possible 
objections to these views. This work is the first systematic 
treatise on Vedanta. Similarly, we have for Mimarmsia, the 
sütras of Jaimini, for Nyaya, the sütras of Gotama, for 
Vaigesika, the sütras of Kanüda, for Yoga, the sütras of 
Patafjali. According to tradition, on Sankbya also there 


How  philosopbical 
litersture developed. 
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were the sütras of Kapila, who is regarded as the founder 
`of the system. But the sütras now uvailable are not 
recognized by all as the original sütras. Tbe earliest 
systematic work available now is the Sdaikhya-karika of 
Isvara Krsna. 
The sütras were brief and, therefore, their meanings 
were not always clear. There arose 
= hve m gae on thus the necessity of elaborate expla- 
Ew e nation and interpretation through 
commentaries. These chief commentaries on the respec- 
tive sütras were called the Bhàsyas, the names and further 
particulars about which will be found later in the chapters 
on the different schools. But it should be noted that, in 
some cases, on the same sütra-work different authors wrote 
different major commentaries ( bhagyas ) and interpreted 
the sütras to justify their respective standpoints. Thus 
came into existence, for example, the different Bhüsyas on 
the Brahma-sitra by  Sankara, Rāmānuja, Madhva, 
Vallabha, Nimbürka, Baladeva and others. The followers 
of each interpretation formed into a school of Vedünta and 
there arose the many schools of Vedanta we find now. 


As time went on, commentaries on commentaries arose 

— CR and sometimes independent works 

Lat poeta paa also were written to suppl hand- 
and independent works. books or to Justify, elabora sa or 
criticize existing doctrines. The philosophical literature 
of the orthodox schools developed in this way. The history 
of the development of the heterodox doctrines is also more 
or less the same. They do not start, however, from any 
sütra-work of the above kind. The accounts of these 
will be given in the chapters dealing with those schools. 


Though the different schools were opposed to one 

another in their teachings, a sort of 

a is ad AMORE barmony among them was also 

gradafion ofthe schools conceived by the Indian thinkers. 
according to the fitness . 

of followers. They believed that all persons were 

not ft forallthings and in religious, 

philosophical and social matters we should take into 

consideration these differences in fitness and consequent 


distinctions of rights ( adhikara-bheda ). The different 
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=“ philosophical —— as already pointed out, were 
taken in India as the different ways of shaping practical 
lives. Consequently, it was all the more necessary to 
discriminate the fitness of their followers. The many 
systems of philosophy beginning from the materialism. 
of the Càrvaka school and ending with the Vedanta of 
Sankara offer the different paths for philosophical 
thinking and living that suit persons of differing 
qualifications and temperaments. But even apart 
from this pragmatic explanation, we can discover in 
schools, outwardly opposed, many positive points of 
p agreement, which may be regarded as the common 

marks of Indian culture. 

? 


6. The Common Characters of the Indian Systems 


The philosophy of a country is the cream of its 
Bs i culture and civilisation. It springs 
and spiritual outlook from the ideas that prevail in its 
a c dai atmosphere and bears its uncon- 
^ scious stamp. Though the different schools of Indian 
philosophy present a diversity of views, we can discern 
even in them the common stamp of an Indian culture. 
We may briefly describe this unity as the unity of 
moral and spiritual outlook. To understand this, 
let us consider its main aspects 
and illustrate points of agreement 
among the different schools. 1 


Its chief factors. 


The most striking and fundamental point of 
(1) The practical ®8reement, which we have already 
motive present in all discussed partly, is that all the 
systems. Ls 
systems regard philosophy as a 
= ` e 


=. 
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practical necessity and cultivat® it in order to under- 
stand how life can be best led. The aim of philosophi- 
cal wisdom is not merely the satisfaction of intellectual 
curiosity, but mainly an enlightened life led with far- 
sight, foresight and insight. It became a custom, 
therefore, with an Indian writer to explain, at the 
beginning of his work, Row it serves human ends 
( purusartha ). 


But it should also be remembered that the presence 


ical tiv i t 
This dini mob affect of a practical motive did not narrow 


- their theoretical deve- the scope of Indian philosophy to 


— Ethics and Theology alone as some 


Western critics! imagine. Its scope is as wide as 
any philosophy springing only from theoretic motives ; 
and even on theoretical grounds some branches of 
Indian philosophy, like Metaphysics, Epistemology and 
Logic, can easily hold their own against any system of 
the West. 


The reason why the practical motive prevails 
(2) Pbilosoph y springs in Indian philosophy lies in the 
—— ng Doles fact that every system, pro-Vedic 
of things. or anti-Vedic, is moved to specula- 
tion by a spiritual disquiet at the sight of the evils 
that cast a gloom over life in this world and it wants 
to understand the source of these evils and incidentally 
the nature of the universe and the meaning of human 
life, in order to find out some means for completely 
overcoming life's miseries. 


1 E.g. Thilly (vide his History of Philosophy, p. 3). 
Stace (A Critical History of Greek Philosophy, p. 14). 
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The attitude of mind which looks at the dark side 
Pessimism, in Indian of things is known as pessimism. 
philos phy, is initial Indian philosophy has often been 
eai criticized as pessimistic and, there- 
fore, pernicious in n. influence on practical life. How 
far this criticism is justified will be seen im the course 
of this book. But one general point should be noted 
here. Indian philosophy is pessimistic in the sense 
that it works under a sense of discomfort and disquiet 
at the existing order of things. It discovers and 
"* strongly asserts that life as it is being thoughtlessly e 
led is a mere sport of blind impulses and unquenchable 
desires ; it inevitably ends in and _ prolongs misery. 
But no Indian system stops with this picture of life 
as a tragedy. It perhaps possesses more than a literary 
significance that even an ancient Indian drama rarely 
ends as a tragedy. If Indian philosophy points relent- 
lessly to the miseries that we suffer through short- 
» sightedness, it also discovers a message of hope, The 
essence of Buddha’s enlightenment—the four noble 
truths—sums up and voices the real view of every 
Indian school in this respect ; namely: There is suffer- 
ing.—There is a cause of suffering.—There is cessation 
of suffering.—There is a way to attain it. Pessimism 
in the Indian systems is only initial and not final.’ 





The outlook which prevents the Indian mind 
E AR from ending in despair and guaran- 
‘eternal moralorder' tees its final optimism is what 
— — may be described as spiritualism 


Ww. * 1 For a full discussion of this point, see Introduction to Prof. Radba- 


krishnan's Indian Philosophy, Vol. I, pp. 49-50, Pa” > - 
E | 3 - ae x » 
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= 

after William James. ‘‘ Spiritualism,” says James, 
“means the affirmation of an eternal moral order and 
letting loose of hope.” ‘‘ This need of an eternal 
moral order is one of the deepest needs of our breast. 
And those poets, like Dante and Wordsworth, who 
liveon the conviction of such an order, owe to that 
fact the extraordinary toni@ and consoling power of 
their verse.” ! The faith in ‘ an eternal moral order ' 
dominates the entire history of Indian philosophy, 
barring the solitary exception of the Carvaka material- 
sts. It is the common atmosphere of faith in which 
all these systems, Vedic and non-Vedic, theistic and 
atheistic, move and breathe. The faith in an order—a_ 
law that makes for regularity and righteousness and 
works in the gods, the heavenly bodies and creatures— 
nervades the poetic imagination of the 

The different forms seers of the Rg-veda which calls 
of this faith. e. | 
this inviolable moral order Rta. This 

- idea gradually shapes itself iuto (a) the Mimamsa concep- 
tion of apürva, the law that guarantees the future enjoy- 
ment of the fruits of rituals performed now, (5) into the 
Nyaya-Vaisesika theory of adrsta, the unseen principle 
which sways even over the material atoms and brings 
about objects and events in accordance with moral 
principles, and (c) into the general conception of karma, 
which is accepted by all Indian systems. The law of 
karma in its different aspects may be regarded as the 
law of the conservation of moral values, merits and 
demerits of actions. This law of conservation means 
that there is no loss of the effect of work done ( krta- 





"s 
1 Pragmatism, pp. 106-07. 
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pranasa ) and that there is no happening of events to 
a person except as the result of his own work ( akrta- 
bbyupagama). The law of karma is accepted also 
by the Jainas and.the Banddhas.! 


An eminent Danish philosopher, Harald Héffding, 
defines religion as ‘‘ the belief in the conservation of 
values.’’? It is mainly such belief that raises Indian 
systems like Jainism and Buddhism to the status of 
religion in spite of the absence of a belief in God. 


It is again this faith in ‘an eternal moral order,’ 


a uen. rm. man the master of his own destiny. 


It enables the Indian thinker to 
take present evil as consequence of his own action, and 
hope for a better future by improving bimself now. 
There is room, therefore, for freë will and personal 
endeavour ( purusakáüra ). Fatalism or determinism is, 
therefore, a misrepresentation of the theory of 
karma. 

Intimately connected with this outlook is the 


general tendency to regard the 
— wep age “8 universe as the moral stage, where 
all living beings get the dress and 
the part that befit them and are to act well to deserve 
well in future. The body, the senses and the motor 


1 The word karma means both this law and also the force generat- 
ed by an action and having the potency of bearing fruit. In the second 
sense, three kinds of karma are sometimes distinguished : ia) Saficita or 
accumulated karma of the past which remains stored up and has not 
yet borne any effect, (b) prárabdba current karma which also was ac- 
quired in the past but has already begun to bear fruits (such as life in 
the present body, and all other possessions we already have ), and (e) 
saficiyamina or accomulating karma which js being gathered in thia 
life. 


2 Wise Perry, Philosophy of the Rec&nt Past, p. 206 e Haffding, 
! — 
.. 
x 





The Philosophy of Religion, pp. 1-13. ~ . 
* *- . 






which inspires optimism and make 


LP 





GENERAL INTRODUCTION 19 


organs that an individual gets and the environment in 
which he finds himself are the endowments of nature 
or God in accordance with the inviolable law of 
karma. | 


Another common view, held by all Indian thinkers, 

is that ignorance of reality Is 

o MC e has the cause of our bondage and 

knowledge is neces- sufferings, and liberation from 
sary for liberation. | : i 

these cannot be achieved without 


knowledge of reality, i.e. the real nature of the world, 





— and the self. By ‘ bondage ' is commonly meant the 


process of birth and rebirth and the consequent miseries 
to which an individual is subject. ‘ Liberation ’ 
(mukti or moksa) means, therefore, the stoppage of this 
process. Liberation is the state of perfection ; 
and according to some Indian thinkers, like the Jainas, 
Bauddhas, the Sàanünkhyas and the Advaita-Vedantins, 
this state can be attained even in this life. Perfection 
and real happiness can, therefore, be realized even 
here, at least according to these chief Indian thinkers. 
‘The teachings of these masters need not make us 
wholly unworldly and other-worldly. They are meant 
only to correct the one-sided emphasis on * the here ’ 
and * the now '—the short-sightedness that worldlines 
involves. 

But while ignorance was regarded as the root 
cause of the individual's trouble aud knowledge, 
therefore, às essential, the Indian thinkers never 


æ | believed that a mere acquaintance 
L aarp x pa m. with truth would at once remove 
cient. imperfection. Two types of dis- 


gipline “were . thought necessary for making such 
La + l 
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understanding permanent as well as effective in life, 
namely, continued meditation on the accepted truths 


and practical life of self-control. N 


The necessity of concentration and meditation 
led to the development of an ela- 
— —— borate technique, fully explained 
arta ta omora"! Ind Yoga system. Bu Yoga, in 
liefs. š the sense of concentration through 
self-control, is not confined to that 
system only. It is found in some form or other in 
Buddhism, Jainism, the Sinkhya, the Vedanta, and 
even in the Nyaya-Vaisesika systems. The followers of 
these various views believed, in common, that the 
philosophic truths momentarily established and under- 
stood through arguments were not enough to dispel the 
effects of opposite beliefs which have become a part of 
our being. Our ordinary wrong beliefs have become 
deeply rooted in us by repeated use in the different . 
daily situations of life» Our habits of thought, speech 
and action have been shaped and coloured by these 
beliefs which in turn have been more and more strength- 
ened by those habits. To replace these beliefs by 
correct ones, it is necessary to meditate on the latter 
constantly and think over their various implications for 
life. In short, to instil right beliefs into our minds, we 
have to go through the same long and tedious process, 
though of a reverse kind, by which wrong - beliefs were 
established in us. This requires a long intellectual 
concentration on the truths learned. Without prolong- 
ed meditation the opposite beliefs cannot be removed 
and the belief in these truths cannot be steadied ‘nd 
i in life. 
established š ^ Sola 
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Self-control ( sarnyama ) also is necessary for con- 
centration of the mind on these 
(7) Self-control is truths and for making these effec- 
needed to remove" pas- 
sions that obstruct con- tive in life. Socrates used to say 
centration and good E r š ; 
conduct. ‘ virtue is knowledge.’ His followers 
pointed out that mere knowledge 
of what is right, does not always lead to right actions, 
— our actions are guided as .much by 
reason as by blind animal impulses. Unless these 
impulses are controlled, action cannot fully follow 
the dictates of reason. This truth is recognized by all 
the Indian systems, except perhaps the Carvaka. It 
is neatly expressed by an oft-quoted Sanskrit saying 
which means: “I know what is right, but feel no incli- 
nation to follow it ; I know what is wrong but cannot 
desist from it.” adj 


Our speech and action cannót always follow our 
intellectual convictions because of the contrary impulses 
deeply rooted in our character due to past misconcep- 
tions about things and their values. These impulses 
are variously described by different Indian thinkers ; 
but there is a sort of unanimity that the chief impulses 
are likes and dislikes— love and hate (raga and dvesa). 
These are the automatic springs of action ; we move 
under their influence when we act habitually without 
forethought. Our indriyas, t.e. the instruments of 
knowledge and action ( namely, the mind, the senses of 
sight, touch, smell, taste, sound, and the motor organs 
for movement, holding things, speaking, excretion and 
reproduction ) have always been in the service of these 
blind impulses of love and hate and they have acquired 
some fixed bad habits. When the philosophic know- 

“a . i 
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ledge about the real nature of things makes us give up 
our previous wrong beliefs regarding objects, our pre- 
vious likes and dislikes for those objects have also to be 
given up. Our indriyas have to be weaned ‘from past 
habits and broken to the reign of reason. This task is 
as difficult as it is important. It can be performed 
only through long, sustained practice and formation of 
new good habits. All Indian thinkers lay much stress 
on such practice which chiefly consists of repeated 
efforts in the right direction ( abhyàsa ). 
Self-control, then, means the control of the lower 
eet self, the blind, animal tendencies— 
ias amples love and hate—as well as the 
lower self under the jnstruments of knowledge and 
control of the bigher. ; F š 
action ( the indriyas ). From what 
bas been said above it will be clear that self-control 
was not a mere negative practice, it was not simply 
checking the indriyas, but checking their bad tenden- 
cies and habits in order'to employ them for a better 
purpose, and make them obey the dictates of reason. 
. 
It is a mistake, tberefore, to think, as some do, that 
Indian ethics taught a rigorism or 
It does not kill the asceticism which consists in killing 
natural impulses, but the natural impulses in man. As 
uic Fea to the early as the  Upanisads, we find 
DT Indian thinkers recognizing that 
though the most valuable thing in man is his spirit 
( ātman ), his existence as a man depends on non-spiritual 
factors ms well ; that even his thinking power depends on 
the food he takes. This conviction never left the Indian 
thinkers ; the lower elements, for them, were not for 
destruction but for reformation and 
Morality is not mere- subjugation to the higher. Cessation 
ly negative, but needs from bad activities was coupled with 
the cultivation of performance of good ones. This We 


gcn —— find even in the most rigoristic 
systems, like the Yoga, where, as aids to the attainment 
i ^ * 
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of perfect concentration ( yoganga ), we find mentioned not 
simply the negative practice of the * don'ts ' ( yamas ), but 
also the positive cultivation of good habits ( niyamas Jj. 
The yamas consist of the five great efforts for abstinence 
from injury to life, falsehood, stealing, sensuous appetite 
and greed for wealth ( ahirnsš, satya, asteya, brahmucarya 
and aparigraha ). These are to be cultivated along with 
the niyamas, namely, purity of body and mind, content- 
ment, fortitude, study and resignation to God. Essentially 
similar teachings we find as much in the other orthodox 
schools as in Buddhism and Jainism which, like the Yoga, 
recommend, for example, the cultivation of love ( maitri ) 
and kindness ( karunà ) along with non-violence ( ahirnsà ). 
That the action of the indriyas is not to be suppressed, 
but only to be turned to the service of tbe higher self, is 
also the teaching of the Gita, as would appear from the 
following : ' One who has controlled himself attains 
contentment by enjoying objects through the  indriyas 
which have heen freed from the influence of love and 
hate.” 





Lastly, all Indian systems, except the Cārvāka, 
i accept the idea of liberation as the 
M rre: Be" indus bigheet end of life. The concep- 
tion is common to all tion of liberation received, of 
syetems. Liberation 
is regarded as the course, slightly different meanings. 
ut" gaon All negatively agreed that the 
state of liberation is a total destruction of sufferings 
which life in this world brings about. A few went a 
little beyond this to hold that liberation or the state 
of perfection is not simply negation of pain, but is a 
state of positive bliss. The Mīmārmsā, Vedanta and 
Jaina thinkers belong to this latter group, and even 
the Bauddhas, according to some. 


1 Bhagavadgitš, 2.64. 
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7. The Space-Time Background 


In addition to the unity of moral and spiritual 
— outlook described above, we may 
MOS ot Eo wen, also note the prevailing sense of 
space and time formed the vastness of the space-time 
the common bark- E 
grand of Indian world, which formed the common 
pow background of Indian thought and 


influenced its moral and metaphysical outlook. 


The Western belief that the world was created six 
| . thousand and odd years ago and 
— Seager all for the purpose of man, con- 
and Space as incon- stituted a narrowness of outlook and 
ceivably vast entities. 
exaggerated the importance of man. 
This belief has been shaken by the biological dis- 
coveries of Darwin and others who show that the 
evolution of living beings has to be conceived in terms 
of millions of years, not thousands. The science of 
astronomy, again, is gradually generating the belief in 
the vastness of the universe, the diameter of which 
is“ at least hundreds of millions of light-years." ! 
The sun in this calculation is a mere speck in the 
universe, and the earth is less than one-millionth part 
of this speck. And we are reminded that each faint 
speck of nebula observable in the sky contains '* matter 
enough for the creation of perhaps a thousand million 
suns like ours.'' * 


$ SirJ. H. Jeans in Nature, 26-2-27. A light-year-the distance 
travelled by light in a year, at the rate of 156,325 miles per sec. — 
60 x 60 x 24 x 365 x 186,325 miles = 5,875 945,200,000 miles. 


2 Jbid. (quoted in Everyday Science, by L. M. Parsons, pp. 14-15). 
- 
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Our imagination feels staggered in its attempt to 
grasp the vastness of the space- 
pSimilar ides in time universe revealed by science. 
A similar feeling is caused by the 
accounts of creation given in some of tbe Purànmas, 
which would, but for modern discoveries, be laughed 
at as pure fantasy. In the Visnu-Puràna, for example, 
we come across the popular Indian conception of the 
world (brahmanda) which contains the fourteen regions 
( lokas ) of which the earth ( bhütala ) is only one and 
which are separated from one another by tens of ^ 
millions ( kotis ) of yojanas, and again the infinite uni- 
verse is conceived as containing thousands of millions 
of such worlds ( brahmandas ). 


As to the description of the vastness of time, we 
find that the Indian thinker, like the modern scientist, 
feels unable to describe it by common human units. 
The unit adopted for the measurement of cosmic time 
is a day of the creator Brahma. Each day of the 
creator is equal to 1,000 yugas or 432 million years 
of men, This is the Wuration of the period of each 
creation or cosmos.  'The night of the creator is 
cessation of creative activity and means destruction or 
chaos. Such alternating days and nights, creation and 
destruction ( srsti and pralaya ) form a beginningless 
series. 

It is not possible to ascertain the first beginning of 
creation. It would be arbitrary to think that creation 
began at first at some particular time and not earlier. 
As there are no data for fixing the first beginning of the 
universe, Indian thinkers, in general, look upon the 
universe as beginningless ( anadi ). They try to explain 

4—¢T180B) 
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the beginning of the present creation by reference to 
previous states of dissolution and creation and think it 
idle and meaningless to enquire about the first 
creation. Any term of a beginningless series can only 
bes said to be earlier or later in relation to others ; 
there is nothing like an absolute first term in such a 
series. 


With this overwhelming idea of the vast universe at 
its background, Indian thought naturally harped on the 
extreme smallness of the earth, the transitoriness of 
earthly existence and the insignificance of earthly 
possessions. If the earth was a mere point in the vast 
space, life was a mere ripple in the ocean of time. 
Myriads of them come and go, and matter very little to 
the universe as a whole. Even the best civilization 
evolved through centuries is nothing very unique ; there 
is not one golden age only in the life of the earth. In 
the beginningless cycles of creation and dissolution there 
have been numberless golden ages as well as iron ones. 
Prosperity and adversity, civilization and barbarity rise 
and fall, as the wheel of time turns and moves on. 


The general influence of this outlook on metaphy- 


sics, has been to regard the present world as the out- - 


come of a past one and explain the former partly by 
reference to the latter. Besides it set metaphysics on 
the search for the eternal. On the ethical and religious 
side, it helped the Indian mind to take a wider and 
detached view of life, prevented it from the morbid 
desire to cling to the fleeting as the everlasting and 
persuaded it always to have an eye on what was of 
lasting, rather than of momentary value. 
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II. A BRIEF SKETCH- OF THE SYSTEMS 
1. The Carvadka System 


In Indian philosophy the word * Carvaka” means a 
materialist. The Carvakas hold that perception is 
the only valid source of knowledge. They point out 
that all non-perceptual or indirect sources of knowledge 
like inference, the testimony of other persons, etc., are 
unreliable and often prove misleading. We should not, 
therefore, believe in anything except what is imme- 
diately known through perception. A 

Perception reveals to us only the material world, 
composed of the four bhütas cr elements of matter, 
viz. air, fire, water and earth, the existence of which 
we can directly know through the senses. All objects 
of this perceptible world are composed of these ele- 
ments. There is no evidence that there is anything 
like an immaterial soul in man. Man too is made 
wholly of matter. We say ‘ I am stout,’ * I am lean,’ 


P" I am lame.’ These judgments are alleged to prove 


that the individual is identical with the body. 


There is of course consciousness in man, but con- 


sciousness is a quality of the living body which 
is a product of matter. It should not be thought 
that because the elements of matter are unconscious, 
there can be no consciousness in objects made of 
them. There are many examples in which qualities 
originally absent in the component parts are 
developed when the parts are combined together 
in a particular way. There are examples even of 
the same substance acquiring new qualities under 
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different conditions. Betel leaf, nut and lime chewed 


together acquire a red tinge originally absent in any of 


the constituents ; molasses acquires by fermentation the 
power of intoxication originally absent. Similarly, the 
elements sof matter combined together in a particular 
way give rise to the living body having consciousness. 
Consciousness ceases apparently with the body. When 
man dies nothing is left of him to enjoy or suffer the 
consequences of his actions hereafter. 

The survival of man in any form after death 1s, 
therefore, unproved. ‘The existence of God also is a 
myth. God cannot be perceived. The world is made 
by the automatic combination of the material elements 
and not by God. It is foolish, therefore, to perform 
any religious rite either for enjoying bappiness after this 
life in heaven or for pleasing God. No faith should be 
put in the Vedas or in the cunning priests who earn 
their livelihood by exploiting the credulity of men. 

The highest end of life, for a rational man, should, 
therefore, be the enjoyment of the greatest amount of 
pleasure here in this life, of which alone we are sure. 


“It is foolish to forgo the pleasures of life simply because 


they bappen to be mixed with pain. It would be as 
though one were to reject the kernel because of its husk 
or cease sowing crops for fear of cattle. We should try 
to get the best out of this life by enjoying it as best as 
we can and avoiding as far as possible the chances of 
pain. 


2. The Jaina System 


The origin of the Jaina faith lies far back in the 
prehistoric times. The long line of teachers through 
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whom the faith was handed down consists of twenty- 
four Tirthankaras or liberated propagators of the faith, 
the last of whom was Vardhamiana ( also styled Maha- 
vira ), a contemporary of Gautama Buddha. 


The Jainas reject the Carvaka view that perception 
is the only valid source of knowledge. They point out 
that if we are to reject altogether the possibility of 
obtaining correct knowledge through inference and the 
testimony of other persons because sometimes they 
prove misleading, we should doubt the validity of per- 
ception also, because even perception sometimes proves 
illusory. In fact, the Carvakas themselves take the 
help of inference when by observing some cases of 
inference to be misleading they come to hold that all 
inference is invalid, and also when they deny the 
existence of objects because they are not perceived. 
The Jainas admit, in addition to perception, inference 
and testimony as sources of valid knowledge. Infer- 
ence yields valid knowledge when it obeys the logical 
rules of correctness. Testimony is valid, when it is the 
report of a reliable authority. In fact, the Jainas hold 
that it is on the authority of the teachings of the 
omniscient liberated saints ( Jinas or Tirthankaras ) 
that we can have unerring knowledge about certain 
spiritual matters, which our limited sense-perception 
and reasoning cannot reveal to us. 

On the basis of these three Kinde of knowledge, 
the Jainas form their view of the universe. Perception 
reveals the reality of material substances, composed of 
the four kinds of elements, as the Carvikas hold. By 
inference they come to believe in space (akasa), because 


material substances must exist som 
Li 





` 





> - ` 
| | 
| 30 AN INTRODUCTION TO INDIAN PHILOSOPHY 


time ( kala ), because changes or succession of the 
states of substances cannot be understood without it, 
and believe also in the two causes of motion and rest 
respectively, for without them movement and cessation 
of movement in things cannot be explained. These 
last two are called respectively dharma and adharma 
which should not be taken here in their ordinary moral 
sense, but in the technical sense of the causes of 
motion and rest. But the physical world, consisting 
of the four elements of matter, space, time, dharma 
and adharma, is not all. Perception, as well as 
inference, proves the existence of souls in all living 
i bodies. When we perc2ive the qualities of an orange 
such as its colour, shape, smell, we say we perceive 
the existence of the orange. On similar grounds, 
when we internally perceive pleasure, pain and other 
qualities of the soul, we should admit that the soul also 
is directly known through perception. Consciousness 
cannot be said to be the product of matter ; the 
Carvakas cannot point out any case where the com- 
- bination of material substances is perceived to generate 
* consciousness. The existence of the soul can also be 
a inferred on the ground that if there had been no con- 
scious agent to guide them, material substances 
could not be formed into living bodies by themselves. 
Without a conscious substance to regulate them the 
body and the senses could not do their work so system- 
atically. | 
There are, then, as many souls as there are living 
bodies. There are souls, the Jainas hold, not only in 
animals, but also in plants and even im particles of 
dust. The existence of . very minute living beings 
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(such as germs ) in dust and other apparently non- 
living material things is also admitted by modern 
science. All souls are not equally conscious. Some, 
like those in plants or dust-bodies, bave only the sense 
of touch and have tactual consciousness alone. Some 
lower animals have two senses, others three, still others 
four. Man and some higher animals have five senses 
through all of which they know things. But, however 
developed the senses may be, the soul living in the body 
is limited in knowledge ; it is limited in power also and 
is subject to all kinds of miseries. 

But every soulis capable of attaining infinite con- 
sciousness, power and happiness. These qualities are 
inherent in the very nature of the soul. They are 
obstructed by karmas, just as the natural light of the 
san is obstructed by clouds. The karmas or the 
forces of passions and desires in the soul attract to it 
particles of matter which permeate the soul just as 
particles of dust permeate the light of any flame or the 
sun. In a word, the karmas lead to the bondage of the 
soul by matter. By removing karmas a soul can remove 
bondage and regain its natural perfections. 


The teachings and lives of the liberated saints 
.( Tirthankaras ) prove the possibility of liberation and 
show also the path to be followed for the purpose. 
Three things are necessary for the removal of bon- 
dage, viz. perfect faith in the teachings of the Jaina 
teachers, correct knowledge of the teachings, and right 
conduct. Right conduct consists in the practice of 
abstinence from all injury to life, from falsehood, 
from stealing, from sensuality and from attachment 
to sense objects. By the joint culture of right faith, 
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right knowledge and right conduct the passions are 
controlled and the karmas that fetter the soul to matter 
are removed. The obstacles being removed, the soul 
attains its natural perfections—infinite faith. infinite 
knowledge, infinite power and infinite bliss. This is 
the state of liberation. 

The Jainas do not believe in God. The Tirthan- 
karas, to whom all the godly powers like omniscience 
and omnipotence belong, take the place of God. They 
are adored as ideals of life. 

Sympathy for all living beings is one of the chief 
features of the Jaina faith. Coupled with this there 
is, in Jaina philosophy, respect for all opinions. 
The Jaina philosophers point out that every object 
has infinite aspects, judged by what it is and what 
it is not from different points of view. Every judgment 
that we ordinarily pass about a thing is, therefore. 
true only in relation to a particular aspect of the 
thing seen from a particular point of view. We 
should remember, therefore, the limited nature of 
our knowledge and judgment, and should refrain from 
thinking that any view is the whole truth about any 


- thing. We should guard and qualify our own state- 


ments and also learn to appreciate the possibility of 
the correctness of others' views. 

The Jaina philosophy is a kind of realism, because 
it asserts the reality of the external world, and it is 
pluralism, because it believes in many ultimate realities. 
Tt is atheism as it rejects the existence of God. 


3. The Bauddha System 


The Bauddba system of philosophy arose out of 
the teachings of Gautama Buddha, the munem 
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founder of Buddhism. Gautama was awakened to 
an appreciation of sorrow by the sight of disease, 
old age, death and other miseries, to which man is 
subject. He spent years in study, penance and 
meditation to discover the origin of human sufferings 
and the means to overcome them. At last he received 
enlightenment, the result of which was set forth by 
him in the form of what has come to be known as 
* the four noble truths ' ( catvari árya-satyani ). These 
) are—the truth that there is misery, the truth that there 
isa cause of misery, the truth that there is cessation 
' of misery and the truth that there is a path leading to 
the cessation of misery. 


The first truth about the existence of misery is 
admitted by all in some form or other. But Buddha 
with his penetrative intellect saw that misery is not 
simply casual; it is universally present in all forms 
of existence and in all kinds of experience. Even 
what appears as pleasant is really a source of pain 
at bottom. 

Regarding the second truth, Buddha’s conclusion 
is deduced from his analysis of causation. He points 
out that the existence of everything in the world, 
material and mental, is caused by some other thing. 
There is nothing which is unconditional and self- 
existent. Nothing is, therefore, permanent in the 
world. All things are subject to change. Our 
sufferings are similarly caused by some conditions. 
Sufferings depend on birth in this world. Birth again 
is caused by our desire ( tanhà or trsna) for the worldly 
objects. The force of desires drags us down to the 
world. But our desires can be traced ultimately to 
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our ignorance. If we had a DOM e of 
the things of tbe world, understood their transitory 


á and painful nature, there would be no desire for them ; 
birth would then cease and along with it also 
misery. 


As suffering, like other things, depends on some 
conditions, it must cease when these conditions 
are removed. This is the third truth about 
cessation. 

The fourth truth about the path that leads to the 

. cessation of misery concerns the control of the condi- 
tions that cause misery. "This path is known as the 
eight-fold noble path asit consists of the eight steps, 
namely, right views, right determination, right speech, 
right conduct, right livelihood, right endeavour, right 
mindfulness and right concentration. These eight 
steps remove ignorance and desire, enlighten the 
mind and bring about perfect equanimity and 
tranquillity. Thus misery ceases M s and the 
chance of rebirth also is stopped. The attainment 
of this state of perfection is nirvana. 





The teachings of Buddha are contained in the four 
noble truths described above It will appear from 
this that Buddha himself was not concerned so much 

ith the problems of philosophy as with the practical 
problem how human misery can be removed. He 
regarded it as a waste of time to discuss metaphysical 
problems, while man is writhing in misery. But 
though averse to theoretical speculation he could not 

i avoid philosophical discussions altogether. Thus we 
find from early literature that the following theories 

are attributed to him: (a) All things „are conditional ; 
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there is nothing that exists by itself. (b) All things are, 
therefore, subject to cbange, owing to the change of 
the conditions on which they depend ; nothing is. 
permanent. (c) There is, therefore, neither any soul 
nor God nor any other permanent substance. (d) There 
is, however, continuity of the present life which 
generates another life, by the law of karma, just 
as & tree generates another tree through its seed, and 
the second continues while the first withers away. 

The later followers of Buddha in India and outside 
developed the germs of philosophical theories contained 
in Buddha’s teachings and many schools thus came 
into existence. Of these the four that became most 
well-known in Indian philosophy may be mentioned 
here. 

The Madhyamika or SuÀnyavàdi School.—Accord- 
ing to this, the world is unreal ( sünya ); mental and 
non-mental phenomena are all illusory. This view is 
known as nihilism ( $ünyavada ). 


The Yogdcara or Vijndanavada School. —This holds 
that external objects are unreal. What appears as 
external is really an idea_in the mind. But mind 
must be admitted to be real. It is self-contradictory 
to say that the mind is unreal ; for, then, the very 
thought that mind’ is unreal stands self-condemned, 
thought being an activity of the mind. This view is 


.called subjective idealism ( vijáanavada ). 


The Sautrantika School.—This holds that both 
the mental and the non-mental are real. If every- 
thing that we perceive as external were unreal, then 
our perception of an object would not depend on any- 
thing outside the mind, but absolutely on the mind. 
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But we find that the mind cannot perceive any object, 
like a tiger, at any place it likes. This proves that the 
idea of the tiger, when we perceive it, depends on à 
non-mental reality, the tiger. From the perceptual 
idea or representation of a tiger in the mind we can 
infer the existence of its cause, the tiger, outside 
the mind. Thus external objects can be inferred to 
exist outside the mind.  'This view may be called 
represertationism, or theory of the inferability of 
external objects ( bàhyanumeya-vada ). 

The Vaibhüsika School.—This school agrees with 
the last on the point that both internal and external 
objects are real. But it differs from it regarding the 
way external objects are known. External objects, 
according to the Vaibhisikas, are directly perceived 
and not inferred from their ideas or representations in 
the mind. For if no external object were ever 

| perceived corresponding to any idea, it would not be 
o» possible to infer the existence of an "external object 
from sany idea. This view may be called direct 
realism, because it holds that external objects are 
perceived directly ( bahya-pratyaksa-vada ): 
Buddhism is divided, on religious matters, into the 
two well-known schools, Hinayana, flourishing now in 
the south, in Ceylon, Burma and Siam, and Mahayana, 
found now in the north, in Tibet, China and Japan. 
The first two of the four philosophical schools 
mentioned above come under the Mahayana and the 
last two under the Hinayana. The most important 
religious question on which these two schools differ is: 
| What is the object of nirvana ? The Hinayana holds 
that nirvàna should be sought in order that the 
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individual may put an end to his own misery. The 


Mahayana thinks, on the other hand, that the object 
of nirvana is not to put an end to one’s own misery, 
but to obtain perfect wisdom with which the liberated 
can try for the salvation of all beings in misery. 


ws 


4. The Nyàya System 


The Nyàya system is the work of the great sage 
Gotama. It is a realistic philosophy based ahinly on 
logical grounds. It admits four separate sources of 
true knowledge, viz. perception ( pratyaksa ), inference 
(anumüna ), comparison ( upamüna ) and testimony 
( $abda ). Perception is the direct knowledge of objects 
produced by their relation to our senses. It may be 
external (bahya ) or internal ( àntara ), according as the 
sense concerned is external, like the eye and the ear, 
or internal, like the mind ( manas ). Inference is the 

4 knowledge of objects, mot through perception, but 
j through the apprehension of some mark ( linga ) which 
is invariably related to the inferred object (sadhya). 
The invariable relation between the two is called 
vyapti. In inference there are at least three proposi- 
"tions and at most three terms, viz. the paksa or minor 
term about which we infer something, the sadhya or 
major term which is the inferred object, and the linga 
- or sadhana or middle term which is invariably related 
to the major, and is present in the minor. To illus- 
trate: ‘‘ The hil is fiery, because it smokes ; and 
whatever smokes is fiery." Comparison is the know- 
ledge of the relation between a name and things so 
named on the basis of a given description of their 
similarity to some familiar object. A man is told 
AZ | | 
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that a gavaya is like a cow. Then he finds an animal 

in the forest, which strikingly resembles the cow, and 
concludes that this animal must be a gavaya. Such 
knowledge is derived from upamana or comparison. 
Sabda or testimony is the knowledge about unperceived 
objects derived from the statements of authoritative 
persons. A scientist tells us that water is a compound 

of hydrogen and oxygen in a certain proportion. 
Although we have not ourselves demonstrated the . 
truth, we know it on the authority of the scientist. 
Here our knowledge is derived from Sabda or testimony. 
All other sources of knowledge haye been reduced by 
the Naiyàyikas to these four. 


The objects of knowledge, according to the Nyaya, 
are the self, the body, the senses and their objects, 
cognition ( buddhi), mind ( manas), activity ( pravrtti), 
mental defects ( dosa ), rebirth ( pretyabhàva ), the 
feelings of pleasure and pain ( phala ), suffering 
( duhkha ), and freedom from suffering (apavarga). The 
Nyàya, like many other systems of Indian philo- 
sophy, seeks to deliver the self from its bondage to the 
body, the senses and their objects. According to 
it, the self is distinct from the body and the min 
The body is only a compos stance made of 
matter. 'The mind is a subtle, indivisible and eternal 
substance ( anu ). It serves the soul as an instru- 
ment for the perception of psychic qualities like 
pleasure, pain, etc. It is, therefore, called an internal i 
sense. The self ( àtman ) is another substance which | 
is quite distinct from the mind and the body. It 
„acquires the attribute of consciousness when it is 
7 related" to any object through ¿the senses. But 
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consciousness is not an essential quality of the self ` 
It is an accidental or adventitious quality which 
ceases to qualify the self in the state of mukti or 
liberation. While the mind ( manas ) is infinitesimal 
like an atom, the self js all-pervading ( vibhu ), 
indestructible and eternal. It is am agent which 
likes and dislikes objects and tries to obtain or 
avoid them and enjoys or suffers the consequences of its 
actions. It is ignorance of the truth ( mithjà-jüàna ) 
and the consequent faults of desire, aversion and 
infatuation (raga, dvesa and moha ) that impel the self 
to act fer good and" bad ends and plunge it into the 
world of sin and suffering, birth and death. Liberation 
(apavarga ) means the absolute cessation of all pain 
and suffering due to the right knowledge of reality 
( tattva-jüàna ). Some people think that it is a state of 
happiness. But this is entirely wrong, for there is no 
pleasure without pain, just as there is no light without 
shade. So liberation is only release from pain and not 
pleasure or happiness. 


The existence of God is proved by the Naiyayikas 
by several arguments. God is the ultimate cause of 
the creation, maintenance and destruction of the world. 
He did not create the world out of nothing, but out of 
eternal atoms, space, time, ether. minds and souls.. 
This world has been created in order that individual | 
souls (jiva ) might enjoy pleasure or suffer pain 
according to the merit or demerit of tbeir actions in 
other lives and in other worlds. ‘The most popular 
argument for God's existence is this : *' All things of 
the world like mountains and seas, the sun, and the 


- moon, are effects, because they are Arts. 
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Therefore, they Ee ( kartà ).” The 
individual selves cannot be the ma or creator of the 
world, because they are limited in power and know- 
ledge, and so cannot deal with such subtle and 
imperceptible entities as atoms, of which all physical 
things are composed. The creator of the world must 
be an intelligent spirit with unlimited power and 
wisdom, and capable of maintaining the moral order 
of the universe. God created the world not for any 
end of His own, but for thé good of all living beings. 
This, however, does not mean that there must be only 
happiness and no misery in the world. If individual 
selves have any freedom of will in them, they would 
act for good or bad ends and thereby bring happiness 
or misery on themselves. But under the loving care 
and wise guidance of the divine being, all individuals 
can sooner or later attain right knowledge about 
themselves and the world, and thereby final release 
from all suffering (mukti). 


5. The Vaisesika System 


The Vaisesika system was founded by the sage 
Kanada whose realname is Uluka. It is allied to the ¢* 
Nyfiya system and has the same end in view, namely, : 
the liberatión of the individual self. It brings all ` 

‘objects of knowledge, i.e. the whole world, under. - 

the seven categories of substance ( dravya ), quality 

( guna ), action ( karma ), generality ( sàmànya ) 

particularity ( videsa ), the relation of. inherence 
Ç ( samavaya ), and non-existence ( abhava ). 

A substance is the substratum of qualities and 
activities, but is different from both. "There are nine ` 
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kinds of substances, viz. earth, water, fire, air, ether 
( ākāśa ), time, space, soul and mind ( manas). Of 
these, the first five are called the physical elements 
( bhüta ) and have respectively the specific qualities of 
smell, taste, colour, touch and sound. 'The first four are 
composed of the four kinds of atoms of earth, water, 
fire and air, which are indivisible and indestructible 
particles of matter. The atoms are uncreated and 
eternal entities which we get by breaking any material 
object into smaller and smaller parts till we come to 
such as cannot be further divided. Akasa, space and 
time are imperceptible substances, each of which is one, 
eternal and all-pervading. The mind ( manas ) is an 
eternal substance which is not all-pervading, but 
infinitely small like an atom. It isthe internal sense 
which is directly or indirectly concerned in all psychical 
functions like cognition, feeling and willing. The 
mind being atomic we cannot have more than one 
experience at one instant of time. The soul is an 
eternal and all-pervading | substance which is the 


substratum of the phenomena of consciousness. The 


individual soul is perceived internally by the mind of 
the individual as when one says ‘I am happy.” The 
supreme soul or God is inferred as the creator of the 
world of effects. i 


A quality is that which exists in a substance and 
has itself no quality or activity. While a substance 
can exist by itself, a quality cannot exist unless it be 
in some substance. There is no activity or movement 
in the qualities of things. There are altogether 
twenty-four kinds of qualities, viz. colour, taste, 
smell, touch, sound, number, magnitude, —. differ- 
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entia ( prthaktva ), conjunction (samyoga), disjunction 
( vibbága ), remoteness ( paratva), nearness (aparatva ), 
fluidity ( dravatva ), viscidity (smeba), cognition 
( buddhi ), pleasure, pain, desire, aversion, striving 
( prayatna ), heaviness ( gurutva ), faculty ( sarmskara), 
merit ( dharma ) and demerit ( adharma .! 


An action is a movement. Like quality, it belongs 
only to substances. There are five kinds of action, 
viz. throwing upward ( utksepana ), throwing down- 
ward ( avaksepana ), contraétion ( ükuficana ), expan- 
sion ( prasürana ), and going ( gamana ). - 


All cows have in them a certain common nature for 
which they are grouped into one class and excluded 
from other classes. This is called * gotva ' or cowness and 
is the simánya or universal in them. Since cowness 
is not generated by the birth of any cow nor destroyed 
by the death of any, it is eternal. A universal is thus 
the eternal essence common to all the individuals of a 
class. 


Particularity ( viéesa ) is the ground of the ultimate 
differences of things. Ordinarily, we distinguish one 
thing from others by tbe differences of its parts and 
other qualities. But how are we to distinguish the 
ultimate simple and eternal substances of the world, 
like two atoms of earth ? There must be some ultimate 
difference or peculiarity in each of them, otherwise 
they would not be different, both having all the qualities 





1 * Paratvsa ' stands for both remoteness in space and remoteness in 
time and ° aparatva ° for nearness both io space and time, * Sarbsküra " 
really stands for three qualities, viz. velocity, elasticity and memory- 
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of earth. Particularity stands for the peculiarity or 
individuality of the eternal entities of the world. It 
is the special treatment of this category of visesa that 
explains the name * Vaisesika ' given to this system of 
philosophy. 

Inherence ( samavàüya ) is the permanent or eternal 
relation by which a whole is in its parts, a quality or 
an action is in a substance, the universal is in the 
particulars. The cloth as one whole always exists in the 
threads, qualities like * green,’ * sweet ' and ‘ fragrant,’ 
and motions of different kinds abide in some substance. 
This permanent relation between the whole and its 
parts, between the universal and its individuals, and 
between qualities or actions and their substances, is 
known as samavaya or inherence. 


Non-existence ( abhava ) stands for all negative facts. 
* 'phere is no snake here," * tbat rose is not red,' * there 
is no smell in pure water’ are propositions which 
express respectively the non-existence of the snake, 
redness and smell in certain things. All such cases 
of non-existence are brought under the category of 
abháva. It is of four kinds, namely, pragabhava, 
dhvarnsabhava, atyantabhava (these three being put 
together under samsargabhava or the absence of a 
relation between two entities), and anyonyabhava. 
The first means the non-existence of a thing before 
( prak ) its production, e.g. the non-existence of a pot 
in clay before it is produced by the potter. The second 
ia the non-existence of a thing after its destruction 
( dhvarnsa ), e.g. the non-existence of the pot when it 
is broken up. The third is the absence of a relation 
between two things for all time—Ppast, present and 
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future, e.g. the non-existence of colour in the air. 
The last kind represents the difference of one thing 
from another. When two things (say a jar and a 
cloth) differ from each other, there is.the non- 
existence of either as the other. The jar is not 
the cloth, nor is the cloth the jar. This mutual 
non-existence of two different things is called 
anyonyabhava. 

With regard to the liberation of the individual soul 
and God, the Vaisesika theory is substantially the same 
as that of the Nyaya. 


6. ` The Sánkhya System 


The Sankbya is a philosophy of dualistic realism, 
attributed to the sage Kapila. It admits two ultimate 
realities, namely, purusa and prakrti, which are i 
h other in respect of their existence. The 
purusa is an intellige inciple, of which consciousness 
( cai à ) is not an attribute, but the very essence. It 
is the self which is quite distinct from the body, the 
senses and the mind. It is beyond the whole world 
of objects, and is the eternal consciousness which 
witnesses the changes and activities going on in the 
world, but does not itself act and change in any way. 
Physical things like chairs, beds, etc., exist for the 
enjoyment of beings other than themselves. Therefore, 
there must be the purusa or the self which is distinct 
from prakrti or matter, but it is the enjoyer ( bhokta ) 
of the products of prakrti. There are many different 
selves related to different bodies, for when some men 


are happy, others are unhappy, some die but others 
live. 
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Prakrti is the ultimate cause of the world. It is 
an eternal unconscious principle ( jada ) which is always 
changing and has no other end than the satisfaction of. 
the selves. Sattva, rajas and tamas are three consti- 
tuents of prakrti which holds them together in a state 
of rest or equilibrium ( sümyüvastba ). The three are 
called gunas. But they are not qualities or attributes 
in any sense. Rather, they are three substantial 
elements which constitute prakrti like three cords w 
making up a rope. The existence of the gunas is 
inferred from the qualities of pleasure, pain and 
indifference which we find in all things of the world. 
The same sweet is liked or disliked or treated with 
indifference by the same man in different conditions. 
The same salad is tasteful to some person, distasteful 
to another and insipid toa third. Now the cause and 
the effect are essentially identical. The effect is the 
manifested condition of the cause, e.g. oil as an effect 
manifests what is already contained in the seeds. The 
things of the world are effects which have the qualities 
of pleasure, pain and indifference. Therefore, prakrti or 
pradhana which is their ultimate cause must have the 
three elements of sattva, rajas and tamas which 
respectively possess the natures of pleasure, pain and 
indifference, and cause smanifestation, activity and 
passivity. 


The evolution of the world bas its starting-point in 
the association ( sarnyoga ) of the purusa with prakrti, 
which disturbs the original equilibrium of the latter 
and moves it to action. The course of evolution is as 
follows: From prakrti arises the great germ of this 
vast universe which is called, therefore, the great one 
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( mahat ). The consciousness of the self is reflected on 
this and makes it appear as conscious. It represents 
^. the awakening of nature from her cosmic slumber and 
the first appearance o yo ; an E erefore, 1t is 
also called the Intellect ( buddhi ). It is the creative 
thought of the world to be evolved. Ahankara, the 
second product arises by a further transformation of 
the Intellect. The function of ahankara is the feeling 
of * I and mine’ ( abhimana ). Owing to its identi- 
fication with this principle, the self considers itself to be 
an agent (kartā) which it really is not. From ahankara, 
i with an excess of the element of sattya, arise the five 
organs of knowledge ( jüaünendriya ), the five organs of 
action ( karmendriya ) and the mind (manas) which is at 
once an organ of knowledge and activity (ubhayendriya). 
With an increase of tamas, ahankàra produces, on the 
other hand, the five subtle elements ( tanmatra ) which 
are the essences of sound, touch, colour, taste and smell. 
From the five subtle elements come the five gross 
elements of akisa or ether, air, fire, water and earth in 
the same order. Thus we have altogether twenty-five 
principles in the Sankhya. Of these, all but the purusa 
is comprised by prakrti which is the cause or the ulti- 
mate source of all other physical objects. Prakrti is the 
uncaused cause of all objects.» The seven principles of 
mahat, ahañkara and the five tanmütras are causes of 
certain effects and themselves effects of certain causes. 
The eleven senses and the five gross elements are only 
the effects of certain c s and not themselves the 
causes of anything which is substantially different from 
them. The purusa or the self is neither the —— 
( prakrti ) nor the oject ( vikrti ) of anything. 
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Although the self is in itself free and immortal, 
yet such is the influence of avidyš or ignorance that 
it confuses itself with the body, the senses and the 
mind. It is the want of discrimination ( aviveka ) 
between the self and the not-self that is responsible 
for all our sorrows and sufferings. We feel injured 
and unhappy when our body is injured or indisposed, 
because we fail to realize the distinction between the 
self and the body. Similarly, pleasure and pain in the 
mind seem to affect the self only because the self’s 
distinction from the mind is not clearly perceived by 
us. Once we realize the distinction between the self 
and the not-self iocluding the body and the senses, 
the mind, the intellect and the ego ( viveka-jiiana ), our 
self ceases to be affected by the joys and sorrows, the 
ups and downs of life. It rests in itself as the dis- 
passionate observer of the show of events in the world 

ithout being implicated in them. This is the state 


XZ of liberation or freedom from suffering which has been 


47 


variously described as mukti, apavarga, kaivalya, etc. 
It is possible for us to attain this state while alive im 
this world ( jivanmukti ) or after this life in the other 
world ( videhamukti ). But mere knowledge or intellec- 
tual understanding of the truth will not help one to 
realize one's self and thereby attain final release from 
sin and suffering. For this we require to go through 
a long course of spiritual training with deep devotion 
to, and constant meditation on, the truth that the self 
is the pure eternal consciousness which is beyond the 
mind-body complex and above ithe space-time and 
cause-effect order of existence. It is the unborn and 


undying spirit, of which the essence is freedom, 
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immortality and life eternal. The nature and methods 
of the spiritual training necessary for self-realization 
» have been elaborated in the Yoga philosophy. 

With regard to the problem of God, we find that 
the main tendency of the Sankhya is todo away with™ 
the theistic belief. According to it, the existence of 
God cannot be proved in any way. We need not 
admit God to explain the world ; for, prakrti is the 

,adequate cause of the world as a whole. God as 
eternal and unchanging spirit cannot be the creator of 
the world ; for to produce an effect the cause must 
change and transform itself into the effect. Some 
Sankhya commentators and writers, however, try to 
show that the system admits the existence of God asl 
the supreme person who is tbe witness but not the , 
creator of the world. 





+ 7. The Yoga System 


The sage Patafijali is the founder of the Yoga 

philosophy. "The Yoga is closely allied to the Sankhya. 

^ It accepts the-epistemology and the metaphysics of the 

n Sankhya with its twenty-five principles, but adds one 
more, viz. God. 'The special interest of this system is in . 

the practice Of yoga as the means to the attainment of 

vivekajnana or discriminative knowledge which is held 

in the Sankhya to be the essential condition of libera- 

tion. According to it, yoga consists in the cessation of 

all mental functions ( cittavrttinirodha ). There are five 

levels of mental functions ( cittabhumi ). The first is 

: called ksipta or the dissipated condition in which the 

" mind flirts among objects. The second is müdha or the 
stupefied condition as in sleep. The third is called 4 
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viksipta or the relatively pacified condition. Yoga is 


not possible in any of these conditions. The fourth 
and the fifth level are called ekügra and niruddha. 
The one is a state of concentration of the mind on 
some object of contemplation. The other is the cessa- 
tion of even the act or function of contemplation. The 
last two levels of the mind (cittabhümi) are conducive 
to yoga. There are two kinds of yoga or samadhi, viz. 
samprajnüta and asamiprajnata. In the first, we have 
yoga in "in the form of the mind's perfect concentration 
on the object of contemplation, and, therefore, involving 
a clear apprehension of that object. Im the second, 
there is the complete cessation of all mental modi- 
fications and, consequently, the entire absence of all 
knowledge includinz that of the contemplated object 
There are eight steps im the practice of yoza 
(yoganga). These are: yama or restraint, niyama 
or ethical culture, Asana or posture, pranayima 
or breath-control, pratyahàra or withdrawal of the 
senses, dhürana or attention, dhyàna or meditation 
and samadhi or concentration. Yama or restraint 
consists in abstaining from injury to any life, from 
falsehood, theft, incontinence and avarice. Niyama or 
ethical culture is the cultivation of good habits like 
purification, contentment, penance, study of the Vedas 
and contemplation of God. Asana is the adoption of 
steady and comfortable postures. Pranayama or breath- 
contro] is regulated inhalation, exhalation and retention 
of breath. Pratyahara or  sense-control consists in 
withdrawing the senses from their objects Dharana 
or attention is fixing the mind on some intra-organic or 
extra-organic object like the moon, etc. Dhyana or 
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meditation is the Hontan 1 n of the object 
without any break. Samadhi or concentration is that 
state in which the contemplative consciousness is lost in 
the contemplated object and has no awareness of 
itself. 

The Yoga system is called the theistic (sesvara) 
Sinkhya as distinguished from the Kapila Sankbya 
which is generally regarded as atheistic (niri$vara). It 
holds that God is the highest object of contemplation 
for concentration and self-realization. He is the perfect 
Being who is eternal, all-pervading, omniscient and 
completely free from all defects. The Yoga argues for 
the existence of God on the following grounds: What- 
ever has degrees must have a maximum. ‘There are 
degrees of knowledge ; therefore, there must be such a 
thing as perfect knowledge or omniscience. He who has 
omniscience is God. Whe association of purusa with 
prakrti is what initiates the evolution of the world, 
and the cessation of this leads to dissolution. Neither 
the association nor the dissociation is natural to prakrti 
and purusa. Therefore, there * be a supreme 
being who is able to bring about these relations 
between prakrti and purusa according to the moral 
deserts Of individual souls. 





8. The Mimanisad System 


The Mimarmsa (or Ptrva-Mimarnsi) school was 
founded by Jaimini. Its primary object is to defend 
and justify Vedic ritualism. In course of this attempt 
it had to find a philosophy supporting the world-view 
on which ritualism depends. = 
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As the authority of the Vedas was the basis of ritual- 
ism, the Mimarnsa formulates the theory that the 
Vedas are not the works of any person and are, there- 
fore, free from errors that human authors commit. 
The Vedas are eternal and self-existing ; the written 
or pronounced Vedas are only the temporary manifesta- 
tions of these through particular s . For establish- 
-ing the validity of the Vedas, the Mimarnsa discusses 
very elaborately the theory of knowledge, the chief 
object of which is to show that the validity of every 
knowledge is self-evident. When there are sufficient 
conditions, knowledge arises. When the senses are 
sound, objects are present to them and other auxiliary 
' conditions also prevail, there is perception. When 
there are sufficient data, there is inference. When we 
read a book on geography, we have knowledge of the 
lands described, through authority. In each of these 
cases the knowledge that arises claims to be true and 
we accept it without further argument. If there is- 
any cause for doubt, then knowledge does not arise at v 
all, because belief is absent. Similarly, by reading the ` 
Vedas we have at once knowledge and belief in what 
they say. The validity of Vedic knowledge ts self- 
_evident like that of every other knowledge. If any 
doubts arise, they are removed with the help of 
Mimamsa arguments; and the obstacles being removed, 
the Vedas themselves reveal their contents to the 
reader. The authority of the Vedas thus becomes un- 





— 


questionable. 

What the Vedas command one to perform is right 
(dharma). What they forbid is wrong. Duty consists 
in doing what is right and desisting from forbidden 
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acts. Duty must be done in the spirit of duty. The 
rituals enjoined by the Vedas should be performed not 





with the hope of any reward but just *because they are ` 


so enjoined. The disinterested performance of the 
obligatory rites, which is possible only tbrough know- 
ledge and self-control, gradually destroys the karmas 
and brings about ration after death. The state of 





liberation is conceived in the early Mimarhsa aS one of» 


unalloyed bliss or heaven. But the later Mimürisà 
conceives liberation only negatively as the cessation of 
birth apnd, therefore, of all pains " 
The soul must be admitted as an immortal eterna 
substance, for if the soul perished on death, the Vedic 
injunctions that certain rites should be" performed for 
the attainment of heaven would be meaningless. ‘The 
Mimárisü writers also adduce independent arguments, 
like the Jaina, to prove the existence of the immortal 
soul, and refute the materialistic view that it is 


"nothing other than the body. But they do not admit 


» 


consciousness as intrinsic to the soul. — Consciousness 
arises in it only when it is associated with the body 
and then also only when an object is presented to the 
organs of knowledge (the five outer senses and the inner 


. organ called manas). The liberated soul, which is 


⸗ 


disembodied, bas no actual consciousness, though it has 
the potentiality for it. 

The soul in the body has different kinds of know- 
ledge. One school of the Mimürnisa founded by Pra- 
bhükara admits five different sources of knowledge 
(pramánas), namely, perception (pratyaksa), infer- 
ence (anumina), comparison (upamiüna), testimony 
(4abda) and postulation (arthapatti). The first four 
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re admitted as inthe Nyaya system. There is, how- 
ever, one notable difference regarding comparison. 
According to the, Mimšárnsaáa, knowledge by comparison 
arises in a case like the following : A man who has 
seen a monkey goes to a forest, sees an ape and judges, 
‘ this ape is like a monkey.” From this judgment of 
perception he passes to the judgment ‘ the monkey 
I saw ‘before is like this ape.” This last knowledge is 
obtained by comparison and not by perception, because 
the monkey is not present then. Knowledge by 
postulation arises when we have to postulate something 


"sas the only explanation of an apparent conflict. When 


we find that a man does not eat anything in the day, ` 
but increases in weight, we postulate that he must be 
eating at night. When a man is known to be alive 
and yet not found at home, it is known by postulation 
that he exists somewhere out. Another school of the 
Mimáàiisà founded by Kumarila Bhatta admits another 
source of valid cognition, in addition to the above five& 
This sixth pramána is called non-cognition (anupa-w 
labdbi). It is pointed out that when on entering a 
room and looking round one says, ‘there is no cloth 
in this room, ° the non-existence of the cloth cannot be 
said to be known by perception. Perception of an object 
arises when our sense is stimulated by that object, and 
non-existence, which is the object known here, cannot 
be admitted to stimulate sense. Such knowledge of 
non-existence takes place by non-cognition. We judge 
the absence of the cloth not because other things are 
perceived but because the cloth is not perceived, 


The Mimarisa believes in the reality of the physical 
world on the strength of perception It is, therefore, 
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realistic. It believes, as we have seen, in the reality 
of souls, as well. But it does not believe that there 
is a supreme soul or God who has created the world. 
The world’s objects are formed out of matter in accor- 
dance with the karmas of the souls. The law of 
karma is a spontaneous moral law that rales the world. 
The Mimarsa also admits that when any man performs 
any ritual, there arises in his soul a potency (apüurva) 
which produces in the future the fruit of the action 
at an opportune moment. On account of this potency 
generated in the soul by rites performed here, one can 
enjoy their fruits hereafter. 


9. The Vedanta System 


This system arises out of the Upanigads which 
mark the culmination of the Vedic speculation and are 
fittingly called the Vedanta or the end of the Vedas. 
As we have seen previously, it develops through the 
U panisads in which its basic truths are first grasped, 
the Brahma-sitra of Badarayana which systematizes 
the Upanisadic teachings, and the commentaries written 
on these sutras by many subsequent writers among 
whom Sankara and Ramanuja are "well-known. Of all 
the systems, the Vedanta, specially as interpreted by 
Sankara, has exerted the greatest influence on Indian 
life and it still persists in some form or other in 
different parts of India. 

The idea of one Supreme Person (purusa), who per- 
vades the whole universe and yet remains beyond it, is 
found in a hymn of the Rg-veda. All the objects of the 
universe, animate and "nanimate, men and gods, are 


EN 








C 
Gr 


' GENERAL INTRODUCTION 


poetically conceived here as parts of that Person. In 
the Upanisads this unity of all existence is found deve- 
loped into the impersonal conception of One Reality 
(sat), or the conception of One Soul or One Brahman, 
all of which are used synonymously. ‘The world is said 
to originate from this Reality, rest in it and return into 
it when dissolved. The reality of the many particular 
object#® perceived in the universe is denied and their 
unity in the One Reality is asserted ever and again: 
All is God (sarvarn khalu idam Brahma). The soul is 
God (ayam Atma Brahma). ‘There is no multiplicity 
here (neba nānā asti kincana). ‘This Soul or God is 
the Reality «satya). It is Infinite consciousness (Jnana) 
and Bliss (Ananda). 


These teachings sare interpreted and developed by 
Ramanuja as follows : God is the only Reality. Wiith- 
in him there exist as parts the different unconscious 
(acit) material objects as well as the many conscious 
souls (cit). God is possessed of all supremely good 
qualities like omniscience, omnipotence. God creates 
the world of material objects out of matter (acit) which 
eternally exists in Him just as a spider spins the cob- 
web out of its own body. ‘The souls are conceived as 
infinitely small (anu) substances which also exist 
eternally. They are by their very nature conscious and 
self-luminous. Every soul is endowed with a material 
body in accordance with its karma. Bondage of the 
soul means its confinement to this body. J iberation is 
the complete dissociation of the soul from the body. 
The cause of bondage is karma which springs from 
ignorance. ‘The soul identifies itself with the body, 
through ignorance of its real Nature and behaves as 
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though it were the body. It hankers after sensuous 


pleasures. Thus it becomes attached to the world and 
the force of this attachment causes its repeated rebirth. 
Ignorance is removed by the study of the Vedanta. 
Man comes to know that his soul is distinct from the 
body, that it is really a part of God or Brahman, on 
whom his existence depends. The disinterested per- 
formance of the obligatory duties enjoined by the) Vedas 
destroys | the accumulated forces of attachment or karmas 
and helps the perfection of knowledge. God is known 
as the only object worthy of love and there is constant 
meditation on God and resignation to His will. God is 
pleased by devotion and releases the devotee from 
bondage. He is never born again after death. The 
liberated soul becomes similar to God, because like God 
it has pure consciousness free from imperfections. Dut 
it does not become identical with God, as the finite can 
never become infinite. 

According to Ramanuja, though God is the only 
Reality and there is nothing outside God, yet within 
God there are many other realities. Creation of the 
worfd and the objects’ created are all as real as God. It 
is, therefore, mot unqualified monism (advaita), but a 
monism of the One qualified by the presence of many 
parts (visistadvaita). God possessed of the conscious 
souls and unconscious matter is the only Reality. 

Sankara understands the Upanisads in a different 
sense. He believes that pure unqualified monism is 
taught there. God is the only Reality, not simply in 
the sense that there is nothing except God, but also in 


the sense that here ts pons — God. 
The denial of plurality, the unity of the and God, 
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the assertion that when God is known, all is known, 
and similar views found in the Upanisads, in fact the 
general tone that pervades their teachings, cannot be 
explained consistently if we believe in the existence of 
many realities within God. Creation of the many 
things by God (Brahman) or the soul (Atman) is, of 
course, related in some Upanisads. But in others, and 
even in the Vedas, creation j ic or — 
jugglery ; God is spoken of as the Juggler who creates 
the world by the magical power called Maya. 
—n " 


Sankara, therefore, holds that, in consistency with 
the emphatic teaching that there is only One Reality, 
we have to explain the world not as a real creation, but 
as an appearance which God conjures up with his 
inscrutable power, Maya. To make the conception of 
Maya more intelligible to ordinary experience, he inter- 
prets it in the light of ordinary illusions that we have 
in daily life, when a rope appears, for example, as a 
snake or a glittering shell appears as silver. In all 
such cases of illusion there is a substratum or a reality 
(e.g. rope, shell) on which something else (e.g. snake, 
silver) is imagined or superimposed due to the ignorance 
of the substratum. This ignorance not only conceals 
the underlying reality or substratum, but also makes it 
appear as something else. Our perception of the 
world’s objects can be similarly explained. We perceive 
the many objects in the One Brahman on account of 
our ignorance (avidya or ajüana) which conceals the 
real Brahman from us and makes it appear as the 
many objects. When the juggler produces an illusory 
show, makes one coin appear as many, the cause of it 
from his point of view is his magical power; from our 
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point of view the reason why toe perceive the many 
coins, is our ignorance of the one real coin. Applying 
this analogy to the world-appearance, we can say that 
this appearance is due to the magical power of Maya 
in God and we can also say that it is due to our 
ignorance. Maya and ignorance are then the two 
sides ot the same fact looked at from two different 
points of view. Hence Maya is also said to be of the 
nature of Ignorance (Avidya or Ajiidna). Lest one 
should think that Sankara’s position also fails to 
maintain pure monism, because two realities—God and 
Maya—are admitted, Sankara points out that Maya as 
a power of God is no more different from God than 
the power of burning is from fire, There is then no 
dualism but pure monism (advaita). 


But is not even then God really possessed of creat- 
ive power ? Sankara replies that so long as one 
believes in the world-appearance, he looks at God 
through the world, as the creator of it. But when he 
realizes that the world is apparent, that nothing is 
really created, he ceases to think of God as a Creator. 
To one who is not deceived by the magician's art and 
sees through his trick, the magician fails to be a 
magician ; he is not credited with any magical power. 
Similarly, to the few who see nothing but God in the 
world, God ceases to have Maya or the power of creat- 
ing appearances. 

In view of this Saükara finds it necessary to dis- 
tinguish two different points of view, the ordinary or 
empirical (v harika) and the transcendental or real 
(paramarthika). The first is the standpoint of un- 
enlightened persons who regard the world as real ; our 


uu ^ 








GENERAL INTRODUCTION 59 


hfe of practice depends on this ; it is rightly called, 
therefore, the vyavaharika or practical point of view. 
From this point of view the world appears as real ; 
God is thought to be its omnipotent and omniscient 
creator, sustainer and destroyer. Thus God appears as 
qualified (saguna) by many qualities. God in this 
aspect is called by Sankara Saguna Brahma or TéSvara. 
From this point of view the self also appears as though 
limited by the body; it behaves like a finite ego (aham). 
The second or the real (paramarthika) standpoint is 
that of the enlightened who have realized that the 
world is an appearance and that there is nothing but 
God. From this point of view, the world being 
thought unreal, God ceases to be regarded as any 
real creator, or as possessed of any qualities like 
à omniscience, omnipotence. God is realized as One 
without any internal distinction, without any quality. 
God from this transcendental standpoint (paramarthika- 
drsti) is indeterminate, and characterless ; it is Nirguna 
Brahman, The body also is known to be apparent 
and there is nothing to distinguish the soul from God. 


The attainment of this real standpoint is possible 
only by the removal of ignorance (avidya) to which the 
cosmic illusion is due. And this can be effected only 
5s dis kncwiedgs that is imparted by the Vedanta. 
One must control the senses and the mind, give up all 
attachment to objects, realizing their transitory nature, 
and have an earnest desire for liberation. He should 
then study the Vedanta under an enlightened teacher, 
and try to realize its truths by constant reasoning and 
meditation. When he is thus fit, the teacher would 
tell him at last: '* Thou art Brahman.” He would 
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meditate on this til he hasa direct and permanent 
b realization of the truth ‘I am Brahman.’ This is 
. perfect wisdom or liberation from bondage. "Though 
such a wise or liberated soul still persists in the body 
and in the world, these no longer fetter him, as he 
does not regard them as real. He is in the world, but 
not of the world. No attachment, no illusion can 
affect his wisdom. The soul then being free from the 
illusory ideas that divided it from God, 1s free from all 
misery. As God is Bliss, so also is the liberated soul. 
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CHAPTER II 
THE CARVAKA PHILOSOPHY 


I. ITs ORIGIN AND SCOPE 


Materialism is the name given to the metaphysical 
doctrine which holds that matter is 
The meaning of the only reality. This doctrine 
materialism. ; 
tries to explain mind and conscious- 
ness as the products of matter. In general outlook 
materialism represents the tendency that seeks to 
reduce the higher to the lower or explain the higher 
phenomena in the light of the lower ones. In this 
respect it is opposed to spiritual interpretations of the 
universe, 
Though materialism in some form or other has 
always been present in India, and 
No systematic work Occasional references are found in 
Man eges rm c the Vedas, the Buddhistic literature, 
tbe Epics, as well as in the later 
philosophical works, we do not find any systematic 
work on materialism, nor any organized, school of 
followers as the other philosophical schools possess. 
But almost every work of the other schools states, for 
refutation, the materialistic views. Our knowledge of 
Indian materialism 1s chiefly based on these. 


* Carvaka ' is the word that generally stands for 
‘ materialist.’ But the original meaning of this word is 
shrouded in mystery. According to one view, ‘ Cārvāka ’ 
was originally the name of a sage who propounded 
materialism. The common name ‘ Cürvüka' is derived 
from this proper name and means the follower of that 
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e, ie. a materialist. According to another view, 
'Carvüka ' was even originally a common descriptive 
mame given to a materialist, either because he presches 
the doctrine of ‘eat, drink and be merry’* (carv— 
eat, chew), or because his words are pleasant and nice 
(cüàru—nice, vak—word). Some writers” again regard 
Brhaspati as the founder of materialism. This view is 
based on the facts (a) that some Vedic hymns ascribed 
by tradition to Brhaspati, son of Loka, are marked by 
a spirit of revolt and free-thinking, (b) that in the Maha- 
bhārata and elsewhere materialistic views are put in the 
mouth of Brhaspati and (c) that about a dozen sütras and 
verses are found quoted or referred to by different authors 
as the materialistic teachings of Brhaspsti. Some even 
go a little further and say that Brhaspati, the teacher ot 
the gods, propagated the materialistic views among the 
giants (the enemies of the gods) +o that by following tbese 
attractive teachings they migbt come to ruin! 


But whoever be the founder of Indian materialism, 
‘ Carvüka' has become synonymous 
A materialist is called with ‘ materialist.” The word used 
— — aes for materialism is also lokayatamata, 
i.e. the view of common people. A 

materialist is accordingly called also lokayatika. 

Though the materiilistic ideas are scattered here 
and there, they may be systematized and conveniently 
presented under three chief heads, namely, Epistemo- 
logy, Metaphysics and Ethics. 


IT. Tae CARVAKA EPISTEMOLOGY 


The entire philosophy of the Cárvákas may be said 
to depend logically on their episte- 

; oap ion is the onl 5 p xdg 
“ae ota Arg sale rg y mology or the theory of knowledge. 
The main problems of epistemo- 


1 Cf.* Piva, khàda ca varalocane,' Sad-darsana-samuccaya, Loküyuta- 


matam. | 
2 Ibid. and Sarva-darfana-songraha, 
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logy are: How far can we know reality ? How does 
knowledge originate and develop ? This last question 
involves the problem: What, are the different sources 
of knowledge ? This problem forms one of the chief 
topics of Indian epistemology. Knowledge of reality 
or valid cognition is called pramà and the source of 
such knowledge is called pramana. The Carvaka holds 
that perception is the only pramana or dependable 
source of knowledge. For establishing this position he 
eriticizes the possibility of other sources of knowledge 
like inferente and testimony which are regarded as 
valid pramanas by many philosophers. 


1. Inference is Not Certain 


If inference is to be regarded as a pramana, it must 
yield knowledge about which we can have no doubt and 
which must be true to reality. But inference cannot 
fulfil these conditions, because when we infer, for 

example, the existence of fire in 

Inference is an un- : ° 
certain leap from tbe a mountain from the perception of 
coown to the *n- smoke in it, we take a leap in the 

dark, from the ,perceived smoke to 
the unperceived fire. A logician, like the Naiyayika, 

will perhaps point out that such a 
For, it depends on u RE : S | : 
universal relation be- leap 1S justified by the previous 
— peace tana aste knowledge of an invariable con- 

comitance between smoke and fire 
and that the inference stated more fully would be: 
All cases of smoke are cases of fire, this (mountain) is 
a case of smoke, therefore this is a case of fire. 

The Carvaka points out that this contention would 
be acceptable only if the major premise, stating the 


9— (1180P) 
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invariable relation between the middle term (smoke) 

and the major (fire), were beyond 
no such universal doubt. But this invariable relation 
relation can be ascer- : a A 
tained. (vyāpti) can be established only if 

we have a knowledge of all cases of 
smoke and all cases of fire. This, however, is not pos- 
sible, as we cannot perceive even all the cases of smoke 
and fire existing now in different parts of the world, to 
speak nothing of those which existed in the past or 
will exist in the future. No invariable, universal rela- 
tion (vyāpti) can, therefore, be established by percep- 
tion. Neither can it be said to be based on another 
inference, because it will involve a petitio principii, 
since the validity of that inference again has to be 
similarly proved. Nor can this vyāpti be based on the 
testimony (śabda) of reliable persons (who state that 
all cases of smoke are cases of fire). For, the validity 
of testimony itself requires to be proved by inference. 
Besides, if inference always depended on testimony, no 
one could infer anything by bimself. 


But it may be asked: Though it is not possible to per- 
ceive all individual cases of smoke and fire, is it not possi- 
ble to perceive the constant class-characters (sāmānya) like 
*amokeness' and ‘ fireness ' which must be invariably 
present in all instances of smoke and fire respectively? If 
so, then can we not say that we at least perceive a relation 
between smokeness and fireness and with its belp infer 
the presence of fire, wherever we perceive smoke ? The 
Cārvāka replies that even if we grant the perception ofa 
relation between smokeness and fireness, we cannot know 
therefrom any invariable relation between all individual 
cases of smoke and fire. To be able to infera particular 
füe, we must know that it is inseparably related to the 
particular smoke perceived. In fact, it is not possible even 
to know by perception what 'smokeness ' or the class- 
character universally present in all particular instances of 
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smoke is, because we do not perceive all cases of smoke. 
What is found to be universally present in the perceived 
cases of smoke, may not be present in the unperceived 
ones. The difficulty of passing from particulars to the uni- 
versal, therefore, remains here as before. 


But it may be asked: If we do not believe in any 
| fixed universal law underlying the 
Boh aS alerting — phenomena of the world, how would 
ed by the inherent we explain the uniformities that 
natures of things, / i 
which also may change experienced objects possess ? Why 


ad cel is fire always experienced to be hot 


and water to be cool ? The Carvaka reply is that it is 
due to the inherent natures (svabhava) of things that 
they possess particular characters. No supernatural 
principle need be supposed to account for the properties 
of experienced objects of nature. There is neither 
any guarantee that uniformity perceived in the past 
would continue in future. 
A modern student of  inductive logic would be 

tempted to ask the Carvaka: ‘* But 
Causal relation isnot can we not base our knowledge of 
ascertainable. š 

the invariable relation between 
smoke and fire on a causal relation between them ? "' 
The Carvaka reply would be that a causal relation, 
being only a kind of invariable relation, cannot be 
established by perception due to the same difficulties. | 


The Carvaka would further point out that a causal 
or any other invariable relation cannot be established 
merely by repeated perception of two things occurring 
together. For, one must be certain that there is no other 
unperceived condition (upsdhi) on which this relation 
depends. For example, if à man perceives a number of 
times fire accompanied by smoke and on another occasion 
he infera the existence of smoke on the perception of fire, 
he would be liable to error, because he failed to notice 
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a condition (upàdhi) namely, wetness of fuel, on the 
presence of which alone fire is attended with smoke. So 
long as the relation between two phenomena is not proved 
to be unconditional, it is an uncertain ground for inference. 
And unconditionality or absence of conditions cannot be 
te^ auem beyond doubt by perception, as some conditions 
may always remain hidden and escape notice. Inference 
or testimony cannot be used for proving this uncondition- 
ality without a petitio principii. Because its validity also 
is being questioned here. 





It 1s true that in life we very often act unsuspect- 
Gomeinferences acci. P Ely on inference. But that only 
men turn ont to shows that we act uncritically on 
the wrong belief that our inference 
is true. It isa fact that sometimes our inference 
comes true and leads to successful results. But it is 
also a fact that sometimes inference leads to error as 
well. Truth is not then an unfailing character of all 
inferences ; it is only an accident, and a separable 
one, that we find only in some inferences. 
Inference cannot be regarded, therefore, as a 
pramana—a sure source of valid cognition. 


2. Testimony is Not a Safe Source of Knowledge 


But can we not regard the testimony of competent 


persons as a valid and safe source 
Testimony relating 


to unperceived objects of knowledge ? Do we not very 
ica nds often act on knowledge received 
from authority ? The Carvaka replies that testimony 
consists of words (éóabda). So far as words are heard 
through our ears, they are perceived. Knowledge of ` 
words is, therefore, knowledge through perception 
and is quite valid. But in so far as these words 


suggest or mean things not within our perception, and 
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aim at giving us knowledge of those unperceived objects, 
they are not free from error and doubt. Very often 
we are misled by so-called authority. The authority 
of the Vedas, for example, is regarded in high esteem 
by many. But in reality the 
erc —— are Vedas are the works of some cun- 
ning priests who earned their 

living by duping the ignorant and the credulous. 
With false hopes and promises the Vedas persuade 
men to perform Vedic rites, the only tangible benefit of 
which goes to the priests who officiate and enjoy the 
emoluments. 
| But will not our knowledge be extremely limited 

: and practical life sometimes im- 
Testimony supported - ` 
by inference is as un- possible if we do not accept the 
oe on as natal words of the experienced and do 
not depend on expert advice ? ‘The Carvaka reply 
is that in so far as we depend on any authority, 
because we think it. to be reliable, the knowledge 
obtained is really based on inference ; because our 
belief is generated by a mental process like this : 
This authority should be accepted because it is 
reliable, and all reliable authority should be accepted. 
Being based on inference, knowledge derived from verbal 
testimony or authority is as precarious as inference. 
And as in the case of inference, so here we often 
act on knowledge derived from authority on the wrong 
belief that it is reliable. Sometimes this belief acci- 
dentally leads to successful results, sometimes it does 
not. Therefore, authority or testimony cannot be 
regarded as a safe and valid source of knowledge. 

As neither inference nor authority can be proved 





` 
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to be reliable, perception must be regarded as the 
only valid source of knowledge (pramana). 


III. METAPHYSICS 


Metaphysics is the theory of reality. The Car- 
sS n | — vaka theory of reality follows from 
— — it the epistemological conclusion 
| just discussed. If perception is 
the only reliable source of knowledge, then we 
can rationally assert only the reality of perceptible 
objects. God, soul, heaven, life before birth or after 
death and any unperceived law (like adrsta) cannot 
be believed in, because they are all beyond perception. 
Material objects are the only objects whose existence 
can be perceived and whose reality can be asserted. 
The Carvakas, thus, come to establish materialism or 
the theory that matter is the only reality. 


1. The World is Made of Four Elements 


Regarding the nature of the material world most 
other Indian thinkers hold that it is composed of the 
| five kinds of elements (pañca- 
Matter is compose’ phita), namely, ether (ákàéa), air 
(vàyu), fire (agni), water (ap) and 
earth (ksiti). But the Carvakas reject ether, because its 
existence cannot be perceived, but has to be inferred. 
The material world is, therefore, held to be composed 
of the four perceptible elements. Not only non- 
living material objects but also living organisms, like 
plants and animal bodies, are composed of these four 
elements, by the combination of which they are pro- 
duced and to which they are reduced on death. 
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2. There is No Soul 


But it may be asked, even if perception is the 
his soul: ie 9nckbtaR only source of Snow eae: — 
iti. ae gaits S CN 
consciousness. called internal, which gives am 
immediate knowledge of our mental 
states ? And do we not perceive in these, conscious- 
ness which is nowhere to be perceived in the external 
material objects ? If so, does it not compel us to 
believe that there is in us some non-material substance 
whose quality is consciousness—the substance which 
is called soul or spirit Yatma) ? 

The Carvakas admit that the existence of con- 
sciousness is proved by perception. But they deny 
that consciousness is the quality of any unperceived 
non-material or spiritual entity. As consciousness is 
perceived to exist in the perceptible living body 
composed of the material elements, it must be a 
quality of this body itself. What people mean 
by a soul is nothing more than this conscious living 
body (caitanya-visista-deha eva Āātmā). The non- 
material soul is never perceived. On the contrary, 
we have direct evidence of the identity of the self with 
the body in our daily experiences and judgments like, 
‘Iam fat,’ ‘I am lame,’ ‘Iam blind,’ If the * I,’ 
the self, were different from the body, these would be 
meaningless. i 

But the objection may be raised: Wedo not per- 
ceive consciousness in any of the four material elements. 
How can it then come to qualify their product, the 
body ? In reply the Cārvāka points out that qualities 
not present originally in any of the component factors 


La 
. 


> 





& Ni 
72 AN INTRODUCTION TO INDIAN PHILOSOPHY 


may emerge subsequently when the factors are combined 
together. For example, betel leaf, lime and nut, none 
of which is originally red, come to acquire a reddish 
tinge when chewed together. Or, even the same thing 
placed under a different condition may develop qualities 
originally absent. For example, molasses (guda), origi- 
nally non-intoxicant, becomes intoxicant when allowed 
to ferment. In a similar way it is possible to think that 
the material elements combined in a particular way 
give rise to the conscious living body. Consciousness 
is an epiphenomenon or bye-product of matter; there 
is no evidence of its existence independent of the body. 

If the existence of a soul apart from the body is not 
proved, then there is no possibility of proving its 
immortality. On the contrary, death of the body means 


the end of the individual. All questions about previous 


life, after-life, rebirth, enjoyment of the fruits of actions 
in heaven or hell, therefore, become meaningless. 


3. There ts No God 


God, whose existence cannot be perceived, fares no 
better than the soul. The material elements produce 
the world, and the supposition of a creator is unneces- 
sary. The objection may be raised: Can the material 
elements by themselves give rise to this wonderful 
world? We find that even the production of an object 
like an earthen jàr requires, in addition to clay which is 

"us sopposition of its material cause, a potter who is 
God as creator is un- the efficient cause that shapes the 
necessary. The world - s I 
comes into existence material into the desired form. 
v aA of pete The four elements supply only the 
rial elemente. material cause of the world. Do we 


not require an efficient cause, like God, as the shaper 


= — 
. 
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and designer who turns the material elements into this 
wonderful world ? In reply, the Cārvāka states that 
the material elements themselves have got each its 
fixed nature (svabhava). It is by the natures and laws 
inherent in them that they combine together to form 
this world. There is thus no necessity for God. 
There is no proof that the objects of the world are the 


products of any*design. They can be explained more 


reasonably as the fortuitous products of the elements. 
The Cáàrvàkas, therefore, prefer atheism. 


In so far as this Carvaika theory tries to explain the 
world only by nature, is sometimes called naturalism 


* 


S 


(svabhāva-vāda). It is also called mechanism (yadreehà- ` 


vāda), because it denies the existence of conscious purpose 
behind the world and explains it as a mere mechanical or 
fortuitous combination of elements. The Cārvāka theory 
on the whole may also be called positivism, because it 
believes only in positive facts or observable phenomena. 


IV. ETHICS 


Ethics is the science of morality. It discusses 
problems like: What is the highest goal or summum 
bonum man can achieve? What should be the end of 
human conduct? What is the staudard of moral judg- 
ment? The Carváakas discuss these ethical problems in 
conformity with their metaphysical theories. 

Some Indian philosophers like the Mimiarmsakas 
believe that the highest goal of human life is heaven 
(svarga) which is a state of unalloyed bliss that can be 
attained hereafter by performing here the Vedic rites. 
The Carvaka rejects this view, because it is based on 

10—(1480B) 
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the unproved existence of a life after death. ‘ Heaven’ 
ee. Gs Nm and ‘ hell * are the inventions of the 
and cannot be the priests whose professional interest 
goal of life. i : . | . 
lies in coaxing, threatening and 
making people perform the rituals. Enlightened men 
will always refuse to be duped by them. 
Many other philosophers regard liberation as the | 
— o fae higbest goal of humán life. Libera- 
dom. from all pain, is tion, again, is conceived as the total 
Rape destruction of all sufferings. Some 
think that it can be attained only after death, when the 
soul is free from the body; and others believe that it 
can be attained even in thire. But the Cārvāka 
holds that none of these views- stands to reason. If 
liberation is freedom of the soul from its bondage to 
physical existence, it is absurd because there is no soul. 
But if liberation means the attainment of a state in 
this life free from all pain, it is also an impossible ideal. 
Existence in this body is bound up with pleasure as 
well as pain. We can only try to minimise pain and 
enjoy as much pleasure as we can. Liberation in the 
sense of complete cessation of sufferings can only mean 
death.' Those who try to attain in lifea state free 
from pleasures and pains by rigorously suppressing the 
mt cmt natural appetites, thinking that all 
mixed with pain, is pleasures arising out of their grati- 
the only possible good. gcation are mixed with pain, act 
like fools. For no wise man would reject the kernel 
because of its husk, nor give up eating fish because there 
are bones, nor cease to grow crops because there are 


1 * Maragam eva apavargnb," Brhaspati-sütra. 
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animals to destroy them, nor stop cooking his food 
because beggars might ask for a share. If we remem- 
ber that our existence is confined to the existence of 
the body and to this life, we must regard the pleasures 
arising in the body as the only good things we can 
obtain. We should not throw away the opportunities 
of enjoying this life, in the futile hope of enjoyment 
hereafter. ‘ Rather a pigeon to-day, than a peacock 
to-morrow.’ * A sure shell (courie) is better than a 
doubtful golden coin.’ ‘ Who is that fool who would 
entrust the money in hand to the custody of others ? ' * 
The goal of human Jife is, therefore, to attain the 
maximum amount of X ea in this hfe, avoding pain 


fissenie te the 13481 as far as possible. <A good life is a 
of life, 





hfe of maximum enjoyment. A good 
action is one which leads to a balance of pleasure and 
a bad action is one which brings about more pain than 
pleasure. This Carvaka ethics may be called, therefore, 
hedonism or the theory that pleasure is the highest 
goal. 


Some Indian thinkers speak of the four ends of 
human activity (purusartba), name- 

and neither virtue A 
(dharma) nor libera- ly, wealth (artha), enjoyment 
—— (kama), virtue (dharma) and libera- 
tion (moksa). Of these four, the Caryakas reject the 
last two. Liberation in the sense of destruction of all 
sufferings can be obtained only by death and no wise 
man would willingly work for that end. Virtue and 
vice are distinctions made by the scriptures, whose 


1 Kdma-stitra, Chap. 2. 
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authority cannot be rationally accepted. Therefore, 

j neither liberation mor virtue should 
— D. be our end. Wealth and  enjoy- 
—— ment are the only rational ends that 
a wise man can toil to achieve. But enjoyment is the 
ultimate end ; wealth is not an end in itself, it is good 
only as a means to enjoyment. 


Having rejected the authority of the scriptures, the 
Vedic rites are al] notions of virtue and vice and belief 
useless. in life after death, the Carvakas are 
naturally opposed to the performance of religious cere- 
monies with the object of either attaining heaven or 
avoiding hell or propitiating departed souls. They raise 
cheap laughter at the customary rites. If the food 
offered during funeral ceremony (éràddha) for the 
departed soul can appease his hunger, what is the use 
of a traveller's taking food with him ? Why should 
not his people make some offerings in his name at 
home to satisfy his hunger ? Similarly, food offered 
on the ground-floor should satisfy a person living up- 
stairs. If the priests really believe, as they say, that 
animals killed at a sacrifice (yajia) are sure to reach 
heaven, why do they not rather sacri6ce their old 
parents instead of animals and make heaven sure for 
them ? 


Religion is thus reduced to morality and morality to 
the search of pleasure. The ethics of the  Càrvàka 
is only the logical outcome of his materialistic meta- 
physics. 
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V. CONCLUSION 


Like the Epicureans of Greece, the Carvikas in 

I eee Dir India have been more hated than 
the Cárvàka to Indian understood. ‘ Carvaka ' in ‘the 
— ph: mind of people at large is a term 
of reproach. But it is useful for a student of philo- 
sophy to remember as well what Indian philosophy 
owes to the Carvaka. Scepticism or agnosticism is 
only an expression of a free mind that refuses to 
accept traditional wisdom without a thorough criticism. 
Philosophy, as critical speculation, claims to live 
chiefly on free thought and the more it can satisfy the 
sceptic, the sounder it can hope to be. By question- 
ing the soundness of popular notions, the sceptic sets 
new problems, by the solution of which philosophy 
becomes richer. Kant, one of the greatest philosophers 
of the West, recognized his debt to scepticism when 
he declared: ‘‘ The scepticism of Hume roused me from 
my dogmatic slumber.'" And we may say that the 
Carvaka similarly saved Indian philosophy from dog- 
matism to a great extent. As noted already, every 
system of Indian thought tried to meet the Carvaka 
objections and made the Carvaka a touchstone of its 
theories. The value of the  Cárvàka philosophy, 
therefore, lies directly in supplying fresh philosophical 
problems and indirectly in compelling other thinkers 
to give up dogmatism, and become critical and 
cautious in speculation as well as in statement of 
views. | 


What has made the Carvikas most disreputable to 
people is perhaps their ethics of pleasure. Pursuit of 
* 
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pleasure is not by itself an object of condemnation ; 
pleasure, in some form, is recognized as desirable by other 
Philosophers as well. It is condemned only when the 
nature of pleasure is coarse and the pleasure is wanted 
only for one’s own self, It is true that some  Cürvükas 
advocate a life of gross sensual pleasures. But a dis- 
tinction found sometimes between the cunning (dhürta) 
and cuitured (susiksita) Cárvükas makes it likely that the 
Carvakas were not all of the same gross, uncultured type. 
There is evidence that the materialists devoted them- 
selves also tothe pursuit of more refined pleasures by 
cultivating, for example, the fine arts, the number of which 
is as large as sixty-four (catuh-sasti-kalih), according to 
Vatsyayana, a recognized hedonist and author ofthe famous 
Küma-sütra. All materialists were not egoistic hedonists. 
Egoistic hedonism in its gross form is not compatible 
with social discipline. Life in society is impossible 1f man 
does not sacrifice a part of his pleasures for others. Some 
Carvikas, we are told, regard the king as God. This 
implies their great faith in the necessity of society and its 
head. This view is further strengthened when we find 
that political philosophy and economy (dandaniti and 
vartta) came “o be incorporated at some stage in the 
philosophy of the Lokayatikas. It would appear from 
these facts that there were among the materialists of 
ancient India as cultured thinkers as we find among the 
positivists of modern Europe or the followers of Democritus 
in ancient Greece. 

The best positive evidence of refined hedonism is found 
in the ethical philosophy prcpounded by VAtsyiyana in the 
second chapter of the Kdma-sitra. It is here that we 
find a great hedonist himself stating and defending his 
own views.' Though Vātsyāyana believes in God and in 
life after death and, therefore, is not a materialist in the 
ordinary sense, yet he muy be regarded as one, according 
to a wider sense of the term, namely, one who tries to 
explain * higher phenomena by lower ones,'? Vātsyāyana 
admits three desirable ends of human life (purusürtha), 


1 The date of Vātsyāyana, according to some, is near aboot the 
beginning of the Christian era, aud "Vátsyayana tells us tbat he 
is only summarising the views of a long line of previous writers, about a 
dozen in number, whose works are not available now. This shows 
tbe great antiquity of bis line of thought. | 

3 Vide James, Pragmatism, p. 98. é 
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namely, dharma, artha and kama (virtue, wealth and enjoy- 
ment), which should be cultivated harmoniously.! His 
materialist tendency consists in holding that dharma and 
artha are to be treated only as menns to enjoyment, which 
is, therefore, the supreme end. The element of refinement 
in his hedonism consists in his emphasis on self-control 
(brabmacarya) and spiritual discipline (dharma), as well as 
urbanity (nàgarika-vrtti), without which human enjoyment 
of pleasure is reduced to the level of beastly enjoyment. 
He shows that all physical enjoyment (kama) is ulti- 
mately reducible to the gratification of the five senses. 
He further asserts that the satisfaction of the senses is 
necessary for the very existence of the body (Sarirasthiti), 
like the satisfaction of hunger. But he also maintains 
that the senses must be educated, disciplined and cultured, 
through a trajning in the sixty-four fine arts. This train- 
ing should be given only after a person has devoted the 
earlier part of his life to absolute self-continence and 
study of the Vedas and the other subsidiary branches of 
learning. He points out that without culture human 
enjoyment would be  indistinguishable from beastly 
pleasures. To the impatient hedonist who would not 
forgo present comfort and would not undergo any toil for 
future enjoyment in this life, Vatsyfiyana points out that 
such attitude would be suicidal. For, this would prevent 
a man even from the toil of cultivation and sowing seeds 
in the hope of the future enjoyment of a crop. In favour 
of regulation of the desire for enjoyment, he points out 
with historical examples that inordinate desire.. inconsis- 
tent with the principles of dharma and wealth, leads to ruin 
and annihilates the chances of all enjoyment. In support 
of scientific study of the conditions and means of enjoy- 
ment, he urges, like a modern scientific man, that some 
science is at the root of all suecessful practice; and that 
though all persons may not study science, they are bene- 
fited by the ideas which unconsciously and indirectly 
filter down to the masses, among which the few scientists 
live. We find, then, that Vàatsyaüyana represents Indian 
hedonism at its best. It is perhaps to thinkers of this 


T" s Parasparasya anupagbaitskam trivargarn seveta ', Küma-süt,, 


Chap. 2. 
2 Yasodhara, the commentator on Kama-sñt., explaining this, men- 


tions that von-satisfaction of the senses might lead to diseases like 
insanity (unmáda)., 
° 
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kind that the name ‘ cultured hedonists ' (suéiksita-carvika) 
was applied. 

Finally, it may be noted that the contribution of 
Carvaka epistemology is not insignificant. The criticism of 


inference put in the mouth of the Cārvāka by his opponents 


Fy Ay 


reminds us of similar criticism made in modern times 


against the soundness of deductive logic. The Carvaka view 
that no inference can yield certain knowledge is the view of 
many contemporary Western thinkers like the pragmatists 
and logical positivists. 
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CHAPTER 1II 
THE JAINA PHILOSOPHY 


I. INTRODUCTION 


The Jainas recount the names of twenty-four teachers 
The Mri AME of (tirthankaras) through whom their 
Jainism. faith is believed to have come down 
from unknown antiquity. The first of these teachers 
was Rsabhadeva. Tbe last was  Vardhamüna, also 
styled Mahavira (‘ the great hero’). He is said to 
have lived in the sixth century B.C. during the time 
of Gotama Buddha. ‘The teacher who immediately 
preceded Vardhamana was Pürávanatha, who lived in 
the ninth century B.C. The other twenty-two teachers 
belong to pre-historic ages., ‘The word ‘ Jina ' ety- 
mologically means a conqueror. It is the common 
name applied to the twenty-four teachers, because they 
have conquered all passions (raga and dvesa) and have 
attained liberation. 

The Jainas do not believe in God. They adore the 
dou» place i5 -Jafua Tirthankaras or the founders of the 
faith. faith. These are the liberated souls 
who were once in bondage, but became, through their 
own efforts, free, perfect, omniscient, omnipotent and 
all-blissful. The Jainas believe that every spirit (jiva), 
that is in bondage now, can follow the example set by 


For a complete account, vide The Kalpa-sütra of Bhadrababu 
(Jacobi, Jaina Sütras, Part I) and Mrs. Stevenson's The Heart of 


Jainism, Chap. IV. 
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the Jinas and attain, like them, perfect knowledge, 
power and joy. This is the great element of optimism 
that inspires every true Jaina with absolute self-con- 
fidence. The possibility of the realization of an in- 
herent potentiality, through personal effort, is for him 
not a mere speculation but a fact proved repeatedly by 
the life of every liberated saint. 

In course of time the followers of Jainism were 

— a PO divided into two sects well-known 

Jainism — Svetàmbara now as the Svetambaraf and the 
¿Chuy aras Digambaras. The difference be- 
tween them lies, however, not so much in “the basic 
philosophical doctrines as in some minor details of 
faith and practice. The teachings of the Jinas are 
accepted by both the sects. But the Digambaras are 
more rigorous and puritanic, while the Svetambaras are 
more accommodating to the common frailties of men. 
The Digambaras hold, for example, that ascetics should 
give up all possessions, even clothes, whereas the 
Svetambaras hold that they should put on white 
clothes.’ Again, according to the Digambaras, a saint 
who has obtained perfect knowledge needs no food, 
women cannot obtain liberation (without being born 
once more as men). The Svetümbaras do no accept 
these views. 

Jainism possesses a vast literature, mostly in 
Prákrta. The canonical or authori- 
tative works accepted by all sects 
are said to contain the teachings of the last Tirthan- 
kara, Mahavira. They are too many to be menting. 


Jaina Literature. 


| | á ; 
1 * Digambara ` literally means nude and ‘ Svet&mbara ' white- 
robed. 





THE JAINA PHILOSOPHY 85 


here. Much of the early literature has been lost. 
When Jainism had to defend itself against the criticism 
of other schools, it adopted, for this purpose, the 
technical philosophical terminology of Sanskrit and 
thus developed its literature in Sanskrit as well. 

The philosophical outlook of Jainism is common- 
sense realism and pluralism. The objects perceived 
by us are real, and they are many. The world 
consists of two kinds of reality, living and non-living. 

Every living being bas a spirit 
ape philosophical out- or a soul (jiva), however imperfect 

its body may be. Avoidance of 
all injury to life (ahirns&), plays, therefore, an im- 
portant rôle in Jaina ethics. Along with tbis respect 
for life there is in Jainism another great element, 
namely, respect for tbe opinion of others. “This last 
attitude is justified by a metaphysical theory of reality 
as many-faced (anekantaváda) and a consequent logical 
doctrine (syidvida) that every judgment is subject to 
some condition and limitation, and various judgments 
about the same reality may, therefore, be true, each in 
its own sense, subject to its own condition. 

The philosophy of the Jainas may be conveniently 
discussed under three topics, viz. Epistemology (or 
theory of knowledge including Logic), Metaphysics, 
and Ethics and Religion. 


II. THE Jama THEORY OF KNOWLEDGE 
| 1. The Nature and Kinds of Knowledge 


Consciousness is the inseparable essence of every 


— =- EL soul, according to the Jainas ; it is 
— g iy not, as the Cārvākas hold, a mere 


accidental property, arising only 


q — P —— 
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under some conditions. Moreover, consciousness is 
conceived like the sun's light, capable of manifesting 
itself and every thing else unless 
iere odia some obstruction prevents it from 
reaching its object. ' Had there 
been no obstacles, the soul would have been omniscient. 
Omniscience is a potentiality inherent in every soul. 
As it is, however, we find that ordinary souls are 
all more or less ignorant ; their knowledge is limited. 
The Jainas hold that tbis limitation is due to the 
obstacles created by different karmas which obstruct 
in different degrees the natural consciousness of the 
soul and thus deprive it of its omniscience. The body, 
the senses and the mind (manas) are all constituted by 
karmas and the soul's power is limited by them. 
Like other thinkers, the Jainas admit the twofold 
classification of knowledge into 
e nacu ded MM immediate and mediate (aparokea 
and paroksa). But they point out 
that what is ordinarily regarded as immediate know- 
ledge is only relatively immediate. Perception of 
external or internal objects through the senses (indriya) 
or mind (manas) is immediate as compared with infer- 
ence, Still such knowledge cannot be said to be 
absolutely immediate, because even here the soul knows 
through the medium of something 
Two kinds of imme- else, namely, the senses or manas. 
" news In addition to such ordinary or 
really immediate know- empirical (vyàvabàrika) immediate 
knowledge, there is also a really or 
absolutely (paramarthika) immediate knowledge, w 





1 * Jñënarn ava-para-bbasi." 
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a soul attains, by removing its karma obstacles. Im 
such knowledge the soul's consciousness becomes imme- 
diately related to objects, without the medium of senses, 
etc., simply by the removal of the karmas that prevent- 
ed it from reaching those objects.1 Three different 
kinds of such really immediate knowledge are distin- 
guished. When a person has partially destroyed and 

allayed the influences of karmas, he 
—— — acquires the power of knowing 
—avadhi, mavabpar- objects which have forms, but are 
msg ms too distant or minute or obscure to 
be observed by the senses or manas. Such immediate 
knowledge by the unaided soul is, however, limited as 
its objects are limited and, therefore, it is called 
avadhijnaàna (limited knowledge). Again, when a person 
has overcome hatred, jealousy, etc. (which create 
obstacles that stand in the way of knowing. other 
minds), he can have direct access to the present and 
past thoughts of others. This knowledge is called 
manah-paryáya (entering a mind). But when all 
karmas that obstruct knowledge are completely remov- 
ed from the soul, there arises in it absolute knowledge 
or omniscience. This is called kevala-jüüna. Only 
the liberated souls have such knowledge. ° 


! Early Jaina writers like Umāsvāmī confine * aparokga ' only to 
the soul's immediate knowledge without any medium. Later writers 
like Hemachandra extend it to ordinary seuse-perception as well, as most 
other Indian logicians do. To justify the narrower sense “ aksa " is 
in reted as ‘jiva ‘and not * indriya ' as ordinarily explained (vide 
Guparatna's Com. on gad-daríana, verse 55). 


2 Vide Tattcürthüdhígama-sütra, Chap. I, sitras 9, 12, 21-29, 
. 
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These are, then, the three kinds of extraordinary 


or extra-sensory perceptions which 
Kua s a nette are immediate par excellence. But 
ledge. in addition to these, there are the 

two kinds of ordinary knowledge 
possessed by an average person. These are called mati 
and éruta. There are differences of opinion among 
Jaina writers regarding the exact meanings of these 
terms. But ordinarily, mati is taken to mean any 
kind of knowledge which we can obtain through the 
senses or through manas.* Thus understood, mati 
includes ordinary immediate knowledge (or internal and 
external perception), memory, recognition and infer- 
ence. * “ruta is knowledge obtained from authority, 





The Jainas give an account of the process by which 
ordinary perception takes place and is retained.” At first 
there is only a distinct sensation. say of asound. It is not 
yet known what it means. This primary state of con- 
sciousness is called avagraha (i.e. grasping the object). 
Then arises the query: ‘* What is this sound? '' This 
questioning state of the mind is called ihà (i.e. query). 
Then comes a definite judgment like ‘* This is the sound of 
a car.” This is called āvāya (removal of doubt). Then 
what is ascertained is retained in the mind. This retention 
is called dharana (i.e. holding in the mind). 

Sruta, the second kind of ordinary knowledge, is mostly 
interpreted as knowledge obtained from what is heard from 
others. * This includes all kinds of knowledge derived 
from spoken or written authority. As the understanding 
of any authority is dependent on the perception of sounds 
or written letters, Sruta is said to be preceded by mati, 

It is pointed out, further, that these two kinds of ordi- 
nary knowledge (namely, mati and Sruta), as well as the 
lowest kind of immediate extraordinary knowledge 
(namely, avadhi), are not absolutely free from MEET 2 of 


` 
* 


1 Jbid., 1.14. ^ Ibid.,1.18. 3 Ibid, 1.15.  * Ibid, 1, 90. 


, . 
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error. But the two higher kinds of immediate extra-sen- 
sory knowledge (manahparyüya and kevala) are never 
liable to any error. 


For ardinary purposes, the Jainas accept the general 
view that there are three praminas, — perceptions 
inference and testimony (i.e. authority). 


2. "The Cürvüka View Criticized. 


In accepting non-perceptual sources of knowledge 
like inference and testimony, the Jaina writers feel it 
necessary to justify their view by refuting the Carvaka 
theory that perception is the only source of valid 
knowledge. * They ask: If a  Cárvüka were called 
NL upon to show why even per- 


Inference is not in- ° » 
valid. Even the Car. Ceptiomn should not be rejected as 
vāka theory presup- an invalid source of knowledge, 


poses inference. 


what would he say ? He would 
either remain silent and tbus confess that he has no 
reason to support his view, or hold that perception is 
valid because it is not misleading. If he adopts the 
first course, then his view is a mere ipse dixit, an 
opinion unsupported by reason, and, therefore, not 
acceptable. If he adopta the second alternative, then 
he supports his view by a reason, therefore, He is 
himself taking the help of inference. Besides, if 
the Cárvaka admits that perception is valid because it is 
uncontradicted and not misleading, for similar reasons 


1 Vide  Nyüyüvatüra-vive?t$ (p. 4, S. C. Vidyaàbhüsgaga's ed.): 
' pramanani pratyaksgünumà&na-Sabdàni.' 

3 Pramega-kamala-máürtanda, Chap. 2; Syádvüda-manjari, verse 20, 
and Hemacandra's Com, thereon, 


12—(1180B) | at we 
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inference and testimony also should be accepted. If the 
Cürvàka says to this, that inference and testimony are 
sometimes misleading, then it is possible to point out 
that even perception is sometimes misleading. So the 
only reasonable conclusion is that any source of know- 
ledge, be it perception or inference or testimony, should 
be regarded as valid in so far as it yields a knowledge 
that does not prove misleading.  'The criterion of 
validity should be the harmony (sariváada) of knowledge 


with the practical consequences to which it leads. 


Moreover, when the Carvaka denies the existence 
of non-perceptible objectslike life-after-death, he goes 
beyond perception and infers the non-existence of the 
objects from the fact of their non-perception. Even 
when the Cáàrvüka says about perception in general 
that it is valid, he goes beyond the perceived cases 
of perception found to be valid in the past and infers, 
from general similarity, something about the future 
unperceived cases of perception as well. Similarly, 
when a Cárvaáka argues with his critics, he infers 
their thoughts from their expressions ; for, otherwise 
the Carvaka could not take part in any discussion. 
Hence the Carvaka view that perception is the only 
valid source of knowledge, is not correct. 


3. The Jaina Theory of Judgment 


(i) Syidvada or the theory that Every Judgment 
is Relative 


The Jainas point out that the different kinds of 


Every judgment ex. immediate and mediate knowledge 
NE. “ana is there- that we possess about objects show 
UM Soa regt that every object has innumerable 
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characters. ^ An omniscient being can obtain (through 
kevala-jiana) an immediate knowledge of an object in 
all its innumerable aspects. But imperfect beings look ` 
at objects from one particular point of view at a time 
and have consequently the knowledge of only one 
aspect or character of the thing. Such partial know- 
ledge about some one of the innumerable aspects of an 
object is called by the Jaina writers *naya.'?* Judgment 
(parümaráa) based on such partial knowledge is also 
called a * naya.’* Every judgment that we pass in 
daily life about any object is, therefore, true only in 
reference to the standpoint occupied and the aspect 
of the object considered. It is because we forget 
this limitation and regard our judgments as uncondi- 
tionally true, that we come to quarrel and disagree 
very often in life. 'The story of the blind men who 
formed their ideas of an elephant by touching its legs, 
ears, tail and trunk respectively and thus came to 
quarrel about the real shape of the animal, illustrates 
this truth. “They quarrelled because each thought 
that his knowledge was the only true and complete 
knowledge and should be accepted unconditionally. 
The quarrel was over as soon as each of them realized 
that his knowledge was only of one of the many parts of 
the animal. 


1 Vide Sad-dar£ara-samuccaga, 55: “* anantadharmakarh vastu etc." 
and Gupgaratna's Com. 
2 Vide Nydydvatdra, verae 29 : ‘* Ekadesa-viSisto'rtho nayasya visayo 


matah.” 
3 **nayati p:špayati sathvedanam  ürobayatiiti nayah pramāọr- 


pravrtteruttarakalabhavi parimaréah '"  Nyüàgàávatüra-civ. , 29. 
. 
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‘The different systems of philosophy which give 

different accounts of the universe 

Different —— similarly occupy different points 

— — aspects of view and discover the different 

aspects of the many-sided universe. 

They quarrel because they do not bear in mind that 

each account is true only from its own standpoint, 

and is subject to certain conditions. They fail to 

realize, therefore, tbat the different views may be 
true like the different descriptions of the elephant. 


In view of these facts, the Jainas insist that every 


judgment (naya) should be qualified 
Every judgment should by some word like ‘ somehow ' (syat, 
be qua'ired by some š k 
word like * somehow ' 1-€- in some respect), so that the 


ry a 79" limitation of this judgment and 

: the possibility of other alternative 
judgments from other points of view may be always 
clearly borne in mind. For example, instead of 
a judgment like ‘‘ The elephant is like a pillar,” it 
should be said, to remove the chance of confusion, 
‘* Somehow (i.e. in respect of its legs), the elephant 
is like a pillar." Similarly, on perceiving a black 
earthen jug existing In a room at a particular time, 
we should not assert unconditionally, ‘‘ The jug exists,’ 
but should rather say, '' Somehow, the jug exists,'' 
which would remind us that the judgment is true only 
with regard to the many conditions of space, time, 
quality, etc., under which the jug exists. 'The qualified 
judgment ‘‘ Somehow, the jug exists " (syad gbatah 
asti) would prevent the possibility of the misapprehen- 
sion that the pot:exists at all times or in every place, or 
that a pot of any other colour, shape, ètc., exigts. The 
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unqualified judgment, ‘‘ The jug exists," leaves the 
possibility of such misapprehension. 

This theory of the Jainas has come to be known as 

syadvada. It is the view that 

— wis called every ordinary judgment (passed 

by imperfect minds like ours) 

holds good only of the particular aspect of the object 


judged and of the point of view from which the judg- 
ment is passed. 


This Jaina view is quite in keeping with the view 
i bu n accepted by Western logicians gener- 
cay sei tad air a ally, namely, that every judgment is 
view that every judg- Passed in a particular universe of 
ment relates to a discourse or context and must be 
particular universe of understood only in reference thereto. 
discourse, whose con- The universe of discourse is consti- 
stituents are toc many ° 
ec ke mantdanad: tuted by different factors like space, 
time, degree, quality, etc., which are 
left unmentioned partly because they are obvious and 
partly because they are too many to be stated exhaus- 
tively. Now, if these conditions cannot be exhaustively 
enumerated, as some modern logicians like Schiller also 
admit, it is good for the sake of precision to qualify the 
judgment explicitly by a word like * somebow ' (syat). 
The principle underlying ‘syidvida* makes Jaina 


mü Sw nies thinkers catholic in their outlook. 
Jaina philosophy They entertain and accept the views 
catholic and tolerant. of other philosophers as_ different 


possible versions of the universe from different points of 
view. The only thing that the Jainas dislike in other 
thinkers is their dogmatic claim that they alone are in the 
right. This claim amounts to the fallacy of exclusive 
predication (ekanta-viada). Against such a fallacy of 
philosophical speculation a protest has been raised recently 
in America by the Neo-realists who have called it the 
fallacy of exclusive particularity. ! But no Western or 
Eastern philosopber bas so earnestly tried to avoid this 
error in practice as the Jainas have done. 


1 The New Realism, pp. 14-15. 
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(n) Saptabhanginaya or the Seven Forms of 
Judgment 


Ordinarily, logic distinguishes two kinds of judg- 
ment, affirmative and negative. 
The Jainas distinguish seven kinds 
of judgment including these two. 
Any object may be described affirmatively by a judg- 
ment which predicates of it any of the characters it 
possesses, or it may be described negatively by a 
judgment which denies of it characters belonging to 
other objects but absent in this. ! These two are the 
affirmative and negative judgments ordinarily recog- 
nized ; but the Jainas qualify each with ‘ somehow ' 
(syat) to emphasize its conditional or relative character. 
Affirmative judgments about a jug, for example, would 
be like * somehow the jug is in the room ' (i.e. in the 
room at a particular place and at a particular time, and 
as a jug ofa particular description) ; ‘ somehow the 
jug is red ' (i.e. not always red but only during a 
particular time or under particular circumstances and 
the red is of a specific shade, etc.). The general form 

of all affirmative judgments can 
hA Somehow SisP' then be symbolically represented 

as ‘somehow Sis P * (syāt asti). 
Again, negative judgments about an object would be 
like * somehow the jar is mot outside the room ' (mean- 
ing that the jar of that particular kind, at that particu- 
lar time, etc., is not outside) ; ‘ somehow the jar is not 


The seven forms of 
conditional predication: 


1 Vide Gupgaratna "s Com, op. cit. (pp. 219-20, Asiatic Soc. ed.) : “ Iba 
dvidbā sarnbandho'stitvena p&stitvena ca. Tatra svaparyüáyairastitvena 
sarnbandhab,...... paraparyāyaistu nëstitvena."' 
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black ' (i.e. not black at that particular space and 
(2) ‘Somehow Sis not time and under these conditions, 
P ' (syšt nàsti), etc). We find then that the 
general form of all negative judgments is * somehow 
Sis not P ' (syüt nàsti). 
When, however, we have to describe the complex 
(8) “Somehow S is fact that the jar is sometimes red 
and also is not P* and sometimes not, we must have 
(syāt asti ca náüsti ca). < : 

a compound judgment like ' frome- 
how the jar is and also is not red.' 'The general form 
of this judgment would, therefore, be * somehow ÜB is 
and also is not P ' (syat asti ca nàsti ca). This is the 
third from of judgment recognized by  Jaina logic. 
This form is obtained by combining successively the 
points of view of the first two judgments into one 
composite point of view. The necessity of such com- 
pound judgment lies in the need of a comprehensive 
view of the positive and the negative character of an 
object. 

A jar is black when raw, and red when it is baked. 
= Baut if we are asked, what is the 
(4) ‘Somehow § is J 
indescribable’ (syat real colour of the jar always or 
— * under all conditions, the only 
honest reply would be that the jar cannot be described 
then, i.e. under the conditions of the question. Under 
such circumstances when we are forced to predicate 
simultaneously, of any object, characters which are 
incompatible, being contrary or contradictory, our judg- 
ment, according to the Jainas, would be of the general 
form, * somehow Š is indescribable ' (syat avaktavyam). 
This is the fourth kind of judgment recognized by 
Jaina logic. 
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Recognition of this third form of judgment is of great 
philosophical value. It points out, first. that though an 
object can be described from different points in different 
aspects separately or successively, it cannot be described 
at all if no such distinction of standpoint and aspect is 
made. An object in general is an indescribable entity. 
Secondly, this also points out that philosophical wisdom 
does not always consist in the ability to answer a question 
by a straight affirmative or negative, but also in realizing 
that some questions, by their very nature, are unanswerable. 
Thirdly, the recognition of this form of judgment shows that 
the Jaina logic does not violate the principle of contradic- 
tion. On the contrary, it shows that obedience to this law 
makes the Jaina confess that incompatible characters can 
not be simultaneously predicated of any subject. 


The other three, of the seven forms of judgment, 
are obtained by combining suc- 
RSet, | ge pois dE cessively each of the first three 
eribable ` (syátasti cà, standpoints with the fourth. Thus 
avaktavyarm ca). 
by combining the first and the 
fourth successively, we get the fifth form of judgment, 
‘ somehow S is P and is also indescribable ' (syàt asti 
ca avaktavyarn ca). When we consider together, 
from a comprehensive point of view, the fact that a 
jug is sometimes red, but also that without reference 
to any particular time or state it cannot be described 
as having any predicable character, our Judgment is 
of the form,‘ The jug is somehow red, but is also 
(6) “Somehow Sis not somehow indescribable.’ Similarly, 
Tiana (ya o asss. combining again the second and 
avaktavyarh ca). the fourth standpoint successively, 
we have the sixth judgment of the general form, ' some- 
arius nap. how B As nos P and is also in- 
also is not P and is in- describable (syàt nasti ca avak- 
— es att ayas tavyarn ca). Lastly, combining 
avaktavyath ca). successively the third with the 
. 
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the fourth point of view, we get the seventh form of 
judgment, * Somehow S ts P, also is mot P, and ts in- 
describable too,’ (syat asti ca, nāsti ca, avaktavyarn ca). 

If we combine simultaneously any of the first three 
— oe points of view with the fourth, instead 
sible. er form is pos- of doing so successively, we shall 

have in each case the simultaneous 
predication of incompatible characters (like ‘is,’ and 
‘indescribable,’ or ‘is not’ and ‘ indescribable,” or ' is,’ 
* is not ' and ‘ is indescribable’), which is absurd. Hence 
in each case the judgment would be the same in form as 
in the fourth case, namely, ‘ Somehow Š is indescribable ’ 
(syat avaktavyam). Therefore, though there are in- 
numerable aspects of every thing, the forms of judgment 
would be only seven, neither more nor less. 

To sum up, Jaina logic recognizes the following 
seven kinds of conditional judgment (saptabhangi- 
naya): 

(1) Somehow, S is P (syšt asti). 

(2) Somehow, S is not P (syat nasti). 

(3) Somehow, S is P, and is also not P (syat asti ca 
nasti ca). 

(4) Somehow, S is indescribable (syāt avakta- 
vyam). 

(5) Somehow, S is P, and is also indescribable 
(syat asti ca avaktavyam ca). 

(6 Somehow, S is not P, and is also indescribable 
(syat nasti ca avaktavyam ca). 

(7) Somehow, S is P, and is also not P, and also 
indescribable (syat asti ca nàsti ca avaktavyam ca). 


The Jaina doctrine of syüádvada is sometimes compared 

: d with the pragmatism of some Western 

BEE ET thinkers. It is true that a pragmatic 

eh ti A ier logician, like Schiller, also recognizes 
pragmatic. | - 

the truth that mo judgment is true 

or false without particular reference to its context and 
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purpose. Even a so-called self-evident judgment, like 
* A square is nota circle ' or * Two and two are four,’ is 
true only in a specific sense, according to Schiller. This 
is a striking point of resemblance. But there is a very 

t difference also which should not be forgotten. The 
ainas are realists, but the pragmatists have a distinct 
idealistic bias. According to the Jainas, the different 
judgments about an object are not simply different sub- 
jective ideas of the object, but they correspond to the 
different real aspects of the object. The Jainas would 
accept, therefore, the correspondence view of truth which 
is rejected by all thoroughgoing pragmatists. It is true 
that they admit like the pragmatists that the truth ofa 
judgment about reality may be ascertained by the harmony 
(sarnvada) of the judgment with the practical results to 
which it leads. But this harmony or agreement of know- 
ledge with practice is not to the Jaina, as it is to the 
pragmatist, the essence of truth. Truth does not consist 
in, but only possesses the property of, being practically 
satisfactory. 


The Jaina syüádváda is sometimes compared with the 

: Western theory of relativity. “There 
E is puse of — nak — kinds of —— —— 

Please Peta ; as of Protagoras, Berkeley, iller), 
ee and realistic (as of Whitehead or 
Boodin). And if the Jaina is to be called a relativist, he 
must be understood to be of the realistic type. Our 
judgments about things are relative—but relative to or 
dependent upon not simply the mood of the judging mind, 
but upon the relational characters of the many-sided 
reality itself. 


Another misunderstanding often found is the inter- 
pretation of the Jaina word * syāt ' 
as ‘may be.’ This would impart a 
sceptical or agnostic form to the Jaina theory, and make 
it look like the view of the Greek sceptic Pyrrho who also 
recommended the qualification of every judgment with a 
phrase like ‘maybe.’ But it should be noted that the 
Jaina is not a sceptic. It is not the uncertainty of a 
judgment, but its conditional or relative character, that is 
expressed by the addition of the qualifying particle ‘ syat.’ 
Subject to the conditions or the universe of discourse 
under which any judgment is made, the j udgment is valid 


Tt is not scepticism. 
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beyond all doubt. There is, therefore, no room for 
scepticism. 


III. THE JAINA METAPHYSICS 


The Jainas hold that every object known by us has 
Sp innumerable characters (ananta- 
Riana basis S dharmakam vastu). Let us try to 
—— positive and understand a little more clearly 
the implication of this view. 
Every object is what it is because of its positive and 
negative characters. ‘The positive characters which 
determine, for example, an object like a man, are his 
size, colour, shape, weight, constitution, heredity, 
family, race, nationality, education, employment, place 
of birth, date of birth, habitation, age, etc., and the 
numberless relations he bears to the uncountable other 
objects of the world. The negative characters which 
determine the man consist of what heis not. To 
know him fully, we should know how be is distinguish- 
ed from everything else; we should know, for 
example, that he is not a European nor a Chinese, nor a 
Negro, etc., that he is not a Christian, nor a Mohamme- 
dan nor a Zoroastrian, etc., not dishonest, not foolish, 
not selfish, etc. As the negative characters of the 
man consist in his distinctions from all other objects in 
the universe, the number of these would, therefore, be 
far greater than that of the positive characters.! 


| *gtokah svaparyayaék,  paraparyayastu  vyüvrttirüpà ananta, 
anantebhyo dravyebhyo vyávrttitvat," Gunaratna on Şad., verse 55. 
e 
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If we consider, then, an object in the light of its 
own positive characters and also in 
Moreover, it acquires the light of the characters of all 
changes in time. other objects which are absent in it, 
the object would no longer appear to 
be a simple thing having only a limited number of 
qualities, as we ordinarily take it to be. The object, on 
the contrary, turns out to be one possessed of unlimited 
characters. But when, moreover, the element of time 
| — is taken into consideration, and it 
Hence an object has is remembered that the object takes 
on new characters with the change 
of time, the object is found really to possess infinite 
characters (anantadharma). 
Jaina writers, therefore, remark that he who knows 
one object fully, knows every thing. 
Only the omniscient Only an omniscient person (kevali) 
can, therefore, know an | 
object, fally. can have such complete knowledge 
of an object. For practical pur- 
poses (vyavahara) a partial knowledge of what an object 
is and is not, is, of course, quite sufficient. ~ But this 
should not make us think, as we do, that a finite object 
is really possessed of limited characters. Nor should 
we think that our ordinary knowledge about it is com- 
plete and perfect. * 


1. The Jaina Conception of Substance 


We have just seen that objects have many 
characters. As in common con- 

| sess- ` E - 
As get piaua versation so also in philosophy 
* sal —— a distinction is made between 
modes (paryšyas). the characters (dharma) and that 


which possesses the characters (dbarmi). The 





THE JAINA PHILOSOPHY 101 


latter is generally called substance (dravya). Jainas 
accept this common philosophical view of substance. 
But they point out that there are two kinds of charac- 
ters found in every substance, essential and accidental. 
The essential characters of a substance remain in the 
substance as long as the substance remains. Without 
these the substance will cease to be what it is. Con- 
sciousness, for example, is an essential character of the 
soul. Again, the accidental characters of a substance 
come and go; they succeed one another. Desires, voli- 
tions, pleasure and pain are such accidental characters 
possessed by the soul-substance. It is through such 
characters that a substance undergoes change or 
modification. They may also be called, therefore, 
modes. The Jainas call an essential unchanging charac- 
ter guna, and an accidental, changing character paryaya 
or paryaya. A substance is defined, therefore, as 
that which possesses qualities (gunas), as well as modes 
(paryayas).' 
The world is composed of substances of different 
P kinds. In so far as the essential 
Change and perma- characters of the ultimate sub- 
nence are, therefore, — 
both real. stances are abiding, the world is 
permanent, and in so far as the 
accidental characters undergo modification, the world 
also changes. The Jainas, therefore, hold that those 
philosophers like the Bauddhas, who say that there is 
nothing really permanent in the universe, and that 
everything changes from moment to moment (ksanika- 
vada), are one-sided and dogmatic. Equally mistaken 
also are philosophers like the monistic Vedantins, 
1 Guna-paryayavad dravyam, Tat, züt., 5.38, 
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who declare that change is unreal and that Reality is 
absolutely unchanging (nitya-vada).! Each of them 
looks at one side (ekanta) of reality only and thus 
commits the fallacy of exclusive predication. Change 
and permanence are both real. It should noi be 
thought contradictory to say that a particular substance 
(or the universe as à whole) is both subject to change 
aud free from it. Change is true of the substance in 
one respect (syat), whereas permanence is true in 
another respect (syàt). The contradiction vanishes 
when we remember that each predication is relative 
and not absolute, as taught by syadvada. 


A substance is real (sat). Reality consists of three 
meno avartha’ ‘three factors: permanence, origination 


factors present in and decay. In substance there is 


reality viz. perma-  . . | 
nence, origination and its unchanging essence and, there- 


decay. fore, it is permanent ; there are 
again the origin and decay of its changing modes 
(paryaya). Hence all the three elements that charac- 
terize reality are there in a substance. 


By accepting this criterion of reality the Jainas reject 
the Bauddha view that reality con- 

Causal etficiency can- sists in causal efficiency, i.e, that an 
not be a mark of real- object is real if it is capable of 
ity, as Bauddhas tbink. causing any effect. The  Bauddha 
criterion is faulty, because, according 

toit, even an illusory snake must be called real as it can 
cause effects like fear, flight, eto. 

The Bauddha theory From this faulty criterion of reality 
e bi iS ¿he Bauddhas deduce the theory of 
yyy the momentariness of things, which, 
therefore, turns out to be fallacious. Against the one-sided 


2 Syadeadamañjari, verse 26. 
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theory of momentariness the Jainas also adduee the follow- 
ing arguments : 1 


(1) If every thing be momentary, the soul also would 
Eat D be so, and then we could not explain 
— — memory, recogmition, the immediate 
feeling of personal identity, ete. (2) 
Liberation would then be meaningless, because there would 
be no permanent soul to be liberated. (3) No moral life 
would be possible then, because a momentary person could 
not attempt to attain any end. The work of the person 
who would begin an efforv would bring about a fruit that 
would be enjoyed by the person succeeding him. (4) 
Consequently there would be no moral law ; the conse- 
quences of one's own action would be lost to him (krtapra- 
nasa) and the consequences of another man's action would 
befall him (akriabhyupagama). (5) Mere momentary states 
would not even constitute any individual series, because 
without something permanent running through the chang- 
ing modes, the different changing states cannot be held 
together to form a continuous individual, (6) Neither 
perception nor inference reveals the existence of any thing 
in the world in which there is only change and no element 
of continuity. 


2. Classification of Substances 


The broadest classification of substances, according 
to the Jaina, is into the extended 
and the non-extended. There is 
only one substance, namely, time 
(kala), which is devoid of extension. All other 
substances possess extension. They are called by the 


Substances, extended 
and non-extended. 


1 Sarva-darfana-satigraha, Ch. on Jaina, and Gunaratna’s Com. on 


Şad., 52. » 
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general name astiküga, because every substance of 
this kind exists (asti) like a body (kaya), occupying 
space.! 

The  space-occupying substances  (astiküyas) are 
The living and the SUbdivided into two kinds, namely, 
nonoiving. the living (jiva) and the non-living 
(ajiva). Living substances (jivas) are identical with 

souls or spirits. The souls again can 
I» — and the be classified into those that are 
emancipated or perfect (mukta) and 
those that are in bondage (baddha). The souls in 
bondage are again of two kinds, 
those that are capable of movement 
(trasa) and those that are immobile 
(sthavara). The immobile living substances have the 
I most imperfect kinds of bodies. 
thea Se — Eas They live in the five kinds of bodies 
stances baving only made of earth, water, fire, air or 
one sense. 
plants respectively.? They have only 
the sense of touch ; they possess, therefore, only tactual 
consciousness, The mobile living substances have 
a bodies of different degrees of perfec- 
The mobile living ; : | 
substances having two tion and variously possess two, 
io Dve — three, four or five senses. Souls or 
living substances like shells and snails have two senses, 
namely, those of touch and taste ; those like ants and 
leeches have three senses, namely, those of touch, 
taste and smell ; those like gnats, mosquitoes and bees 


The moving and the 
non-moving. 


1 Wide Dravya-sangraha, 24. According to  Gunparatna, however, 
* astikiya ' means a collection of indivisible parts of space. 
3 Syüdrüda., 29, and m G uparatna's Com, on Jad., 49, 
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possess four senses, namely, those of touch, taste, smell 
and sight. Higher animals like beasts, birds and 
men have five senses, namely, those of touch, taste, 
smell, sight and hearing. 


Non-living substances, occupying space, are dharma, 
adharma, akasa and pudgala. 


The following table will clearly show the above 
scheme of classification : 


Substance (dravya) 


Extended (astikiya) Non-extended (anastikdá ya) 
e q. time (kala) » 


Animate iva) Inasnimate (ajiva) 


Emancipated  Fettered Dharma Adhbarma Akisa Pudgala 
(mukta) (baddha) 


' 


Moving (trusa; Non-moving (sthüvara) Atoms (anu) of Compound: 


e.g. those living in earth, water, (sa bghàáta) 
bodies of earth, etc. fire, air 
5-sensed, 4-sensed, J-sensed, 2-sensed, 
eg. man, e g. nat, e.g. ant, e.g. shell, 
bird, beast. bee, ete. leech, ete, anail, etc, 
e r 
14— (1180B) 3 
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3. The Soul or Jiva 


A jiva or a soul is a conscious substance. Con- 
sciousness is the essence of the soui.! It is always 
present in the soul, though its 
nature and degree may vary. 
Souls may be theoretically arranged in a continuous 
series according to the degrees of consciousness. 

At the highest end of the scale 
Souls have varying would be perfect souls that have 
ir rec — kinds  evercome all karmas and attained 

omniscience. At the lowest end 
would stand the most imperfect souls which inhabit 
bodies of earth, water, fire, air or vegetable.? In 
them life and consciousness appear to be absent. But 
really even here consciousness of a tactual kind is pre- 
sent ; only consciousness is in a dormant form due to 
the overpowering influence of  karma-obstacles.? 
Midway between would lie souls having two to five 
senses, like worms, ants, bees and men.* 

It is the soul that knows tbings, performs activities, 

ae e enjoys pleasures, suffers pains, and 
itself and others, It is illumines itself and other objects. 
goa The soul is eternal, but it also 
undergoes change of states. It is different from the 


Jiva ia a soul. 


1 Cetaná-lakgapo — jivab, Gunaratna on Gad., 47. *' Upayogo 
laksapam, * Tat..süt,, 2.8 

2 Vanaespatyantünüám ekam, Tat. süt., 2.22, 

3 Vide Guparatna (Sad , 49) for elaborate arguments supporting the 
existence of life in plants and minerals. 

5 Kpmi-pipiliká-bhramara-manosyádinam ekaikavrddbüni, Tat, süf., 
2.93 
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body and its existence is directly proved by its con- 
sciousness of itself. 

Due to the inclinations generated by its past actions 

Like elizhtthe soul ©. JYS comes to inhabit different 


pervades the entire bodies successively. Like a light 
body in which it lives. —— | : 
it illuminates or renders conscious 


the entire body in which it lives. ‘Though it bas no 
form (mūrti), it acquires like a light the size and form 
of the body wherein it lives. It is in this sense that a 
jiva, though formless, is said to occupy space or possess 
extension. The jiva is not infinite but co-extensive 
with the body, as it can immediately know objects 
only within the body. Consciousness is mot present 
everywhere, but only in the body.* 


Students of Western philosophy find it difficult to 
understand how a soul can possess 

How —* the soul both conseiousness and extension— 
pue or a qualities which are diametrically 
opposed, according to Descartes. Extension, Descartes 
thinks, is the exclusive quality of material substances, and 
consciousness is the exclusive quality of the soul. But 
the soul, as proved by Descartes, is essentially ' a thinking 
being '; and ' thought ' seems to have no connection with 
space or matter. But the Jaimas conceive the soul 
primarily as a living being (Jiva). Consciousness is found 
in every part of a living body, and if consciousness be the 
character of the soul, the soul should be admitted to be 
present in every part of the body and, therefore, to occupy 
space, The soul's ability to pervade space is admitted by 
other Indian thinkers, as also by many Greek philosophers 
like Plato, and even by some modern realistic philosophers 
like Alexander. It should be borne 

ies son cone not in mind, however, that a soul’s occu- 
BI cae Ika ct ae pying space simply means its presence 
in the different parts of space and mot filling space 


| Nyüyücatara, verse 31 and Dravya-sangraha, verse 2. 
? Vide Syád., B, and Teat. süt., 5.16: ** Prade£a-sarmbhára-visarpàá- 


bby&m pradip^vat. '' 
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like a material body. A material body fills a part of space 

in such a way that, while it is there, no other matter can 

occupy it. But a soul's presence in a particular space does 

y . not prevent another soul's presence 

It is present in there; two souls may be present at 
space like light. 


the same place, the Jainas point out, 
just as two lights can illumine the same area. 


The Jaina philosophers feei it necessary to meet the 
Carvaka views regarding the soul. Gunaratna, a great 
Jaina thinker, gives elaborate arguments to meet Carvika 
scepticism and prove the existence of the soul. We may 
state here the purport of his arguments. 


The existence of the soul is directly proved by such 
uncontradicted immediate experience 
Proofs for the exis- as ‘ I feel pleasure.’ When we per- 
tence of the soul. ceive the quality of a substance, we 
say, we perceive the substance. For 
example, on seeing a rosy colour we hold that we perceive 
the substance rose, to which the 
The soulis imme- colour belongs. On similar grounds 
Sand noma a Ye we can hold that the soul is directly 
D be — qualit- perceived, because we immediately 
perceive such characters of the 
soul as pleasure, pain, remembrance, volition, doubts, 
knowledge, etc. The existence of the soul may also be 
indirectly proved by inferences like the following: The 
body can be moved and controlled 
It is also knowable gt will like a car, and, therefore, there 
— must be some one that moves and 
—— controls it. The senses of sight, 
hearing, etc., are only instruments. and there must be 
some agent who employs them. Again, there must be some 
efficient cause or producer of the body, because material 
objects which have a beginning are found to require 
some agent for shaping their material cause. Thus 
in different ways the existence of a substance like 
the soul can also be inferred. The 
The Cárvüka view Carvika holds that consciousness is 
that unconscious mate- the product of the material elements. 
rial elements can Pro But we never perceive anywhere the 
oaos -soon piz — generation of consciousness by the 
tion, unconscious material elements. The 
Carvaka believes that perception is 
the only valid source of knowledge. How can he then 
E 
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believe in what perception fails to show ? Even if 
inference were accepted as valid by the Carvaka, it would 

not prove that consciousness is the 
nor by inference. effect cf matter or the material body. 

Because, if the body were the cause 
of consciousness, there would be no absence of conscious- 
ness so long as the body existed, and, consequently, loss of 
consciousness in sleep, swoon, or in a dead body would be 
impossible. Besides, we find that there is no relation of 
concomitant variation between the body and consciousness, 
the development and decay of the bcdy are not invariably 
followed by corresponding changes of consciousness. Bo, 
no causal connection between matter and consciousness ; 
can be proved even by inference. The Carvaka would 
perhaps say that, though every kind of matter does not 
produce consciousness, when matter is organized into a 
living body, it produces consciousness. In reply to this 
it may be pointed out that, but for some organizer, matter 
would not be formed into a living body. and that this 
organizer is the soul itself. Judgments like * I am stout,’ 
‘I am thin,’ on which the Carvaka tries to prove that 
the soulis identical with the body, must be understood 
figuratively and not literally. The soul sometimes treats 
the body as itself, because it is intimately interested in 
the body. Again, if the soul were absolutely unreal, the 
negative judgment * there is no soul in the body ' would be 
unintelligible. Denial of something in any place implies 
the knowledge of its existence somewhere in some form." 
Apart from all other arguments, to say that ‘my self 
does not exist ' is as absurd as to say ‘my mother is 
barren’ or ‘this sun, the giver of light, does not 
exist.’ 


4. The Inanimate Substances or Ajivas » 


The physical world in which souls live is constituted 
m 9 by the material bodies that the 

The fice inanimate ë 
substances: matter, souls occupy and the other material 
na i Sati AREEN objects that form their environ- 
ment. But in addition to these 


1 < Yannisidhyate tat sāmānyena vidyate eva," Gunaratna on 
Şad., 48-49. 
. 
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material substances, there are space, time and the 
conditions of motion and rest, without which the 
world and its events cannot be fully explained. Let us 
consider these different substances one by one. 


(1) Matter or Pudgala 


Matter in Jaina philosophy is called pudgala, 
which etymologically means ' that 
are capable ot com. Which is liable to integration 
— and separa- and disintegration.'' Material sub- 
stances can combine together to 
form larger and larger wholes, and can also break up 
into smaller and smaller parts. The smallest parts of 
matter which cannot be further divided, being part- 
less, are called atoms (anu). Two or more such atoms 
may combine together to form compounds (sanghata 
or skandba). Our bodies and the objects of nature are 
such compounds of material atoms. Mind (manas), 
speech and breath are also the products of matter.? 
A material substance (pudgala) possesses the four 
qualities of touch, taste, smell and 


e the qua- ` = 
— oF — uta. colour.* These qualities are 
smell and colour. possessed by atoms and also by 


their products, the compounds. Sound is not an 
original quality like these four, as most other Indian 
philosophers hold. ‘The Jaina points out that sound 
along with light, heat, shadow, darkness, union, 
disunion, fineness, grossness, shape is produced later 
by the accidental modifications of matter.‘ 


1 * Pürayanti galanti ca,' Sarradarsana., III. 
2 Tat. süt., 5.19. 3 Ibid., 5.23. € Ibid., 5.24. 
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(ii) Space or Akasa 
The function of space is to afford room for the exis- 
iata oiu roni PEDE of all extended substances. 
for extension. Soul, matter, dharma and adharma 
all exist in space. "Though space is imperceptible, its 
existence is known by an inference like the following : 
Substances which are extended can have extension only 
in some place, and that is called ākāśa. Though to be 
extended is the very nature of some substances, and no 
substance which lacks that nature can be made extend- 
ed by space, yet it is also true that, to be extended, a 
substance requires space, as a necessary condition. 
It should not be thought that extension is explained 
fully by substances extended, with- 
Without space, sub- us 
stances could not be Out the supposition of some other 
extended. condition like space. For, sub- 
stances are those that occupy or pervade, and space is 
that which is occupied or pervaded.' Space is not the 
same as extension, as Descartes thought, but it is the 
locus of extension or of extended things, as Locke held. 
The Jaina distinguishes two kinds of space, the space 
FU pace and containing the world where souls 
empty space. and the other substances live (loka- 
kāśa), and empty space beyond such world (alokakaéa). 


(iii) Time or Kala 
Time (kàla), as Umasvami states, makes possible the 


Time is the necessary continuity, modification, movement, 


condition of duration, newness and oldness of substances.” 
change, motion, new- k š - : 
ness and oldness. Like space, time also is inferred, 


1 Gunaratna on Sad., 49. 
3 Tat. süt., b. 99: “* vartaná-paripüma-kriyáb paratvüparatve ca 
kalasya.”” n 
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though not perceived. It is inferred as the condition 
without which substances could not have the characters 
just mentioned, though it is true that time alone 
cannot cause a thing to have the characters. Without 
time a thing cannot endure or continue to exist ; 
duration implies moments of time in which existence is 
prolonged. Modification or change of states also cannot 
be conceived without time. A mango can be green and 
ripe only  successively, i.c. at different moments. of 
time ; and without the supposition of time-distinctions 
we cannot understand how a thing can possess such 
incompatible characters. Similarly, movement which 
implies the assumption of successive states by an object 
can be conceived only with the supposition of time. 
Lastly, the distinction between the old and the new, 
the earlier and the later cannot be explained without 
time. These are, therefore, the grounds on which the 
existence of time can be inferred. 
The reason why time is not regarded as an astikaya 
is that time is one indivisible 
poral not extended substance, One and the same 
time is present everywhere in the 
world.! Unlike all other substances called astikayas, 
time is devoid of extension in space. 
Jaina writers sometimes distinguished between real 
time (paramarthika kala) and 
erar iege and empi empirical or conventional time 
(vyavaharika kala, also called 
samaya). Continuity or duration (vartana) is the mark 
of real time, whereas changes of all kinds are the marks 


1 Guparatna on Sad., p. 163, P 
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of empirical time. It is this latter (samaya) which is 
conventionally divided into moments, hours, etc., and is 
limited by a beginning and an end. But real time is 
formless and eternal. By imposing conventional limita- 
tions and distinctions on real time, empirical time is 
produced.! 

Some Jaina teachers, Gunaratna observes, do not 
admit time as a separate substance, but regard it as a 
mode (paryaya) of the other substances.*? 


(iv) Dharma and Adharma 


Like space and time, these two substances also are 
inferentially proved to exist. Mobi- 
Dbarms and adbarma lity and immobility—motion and 
are the conditions of 
movement and rest. rest—are the grounds of such 
inference. The Jaina argues that 
just as the movement of a fish in the river, though 
initiated by the fish itself, would not be possible with- 
out the medium of water, which is, therefore, a necessary 
condition, similarly the movement of a soul or a 
material thing requires some auxiliary condition, with- 
out which its motion would not be possible. Such a 
condition is the substance called dharma. Dharma can 
only favour or help the motion of moving objects ; it 
cannot make a non-moving object move, just as 
water cannot. make a fish move. Adharma, on 
the contrary, is the substance that helps the restful 
state or immobility of objects, just as the shade of a 
tree helps a traveller to rest, or the earth supports 


1 Dravya-sangraha, 21. 
2 Sad., p- 162. 
15—(1180B) 
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things that rest on it. It cannot, however, arrest the 
movement of any moving object. Dharma and adharma, 
though thus opposed, are also similar 


— oe ee in so far as both are eternal, form- 
Jess, non-moving, and both pervade 
the entire world-space (lokikasga). As conditions of 


motion and rest, both are passive,’ and not active. 
Dharma and adharma are used here in a technical 
sense, different from the ordinary moral sense.* ` 


Regarding al) the four substances—space, time, dharma 
and adharma—it should be noted that 
Space, time, dharma as causal conditions they all have a 
and adharma are re peculiar status. The causal conditions 
mote and passive in-  (küáranas) may be distinguished into 
strumental conditions. three chief kinds, agent (as potter is 
of the pot) and instrument (as the 
potter's wheel is of the pot) and material (as clay is of the 
pot). Space, time, etc., come under the category of instru- 
mental conditions, but they should be distinguished from 
ordinary conditions of that kind, being more indirect and 
passive than ordinary instrumental conditions. Gunaratna 
gives them, therefore, a special name, apeksikarana.” The 
stone on which the potter’s wheel rests may be cited as a 
condition of this kind in relation to the pot. Space, time, 
etc., are similar conditions. 


TV. Tue Jaina ETHICS AND RELIGION 


The most important part of Jaina philosophy is its 
Ethics. Metaphysics or epistemology—in fact, know- 
ledge of any kind—is useful for the Jaina in so far as it 
helps him to right conduct. The goal of right conduct 


Y 'Udàsinakárapa ' (Guparatna, Şad.» p. 172). 
2 (Cf. ' Dbarmádayah sañiñāh sümayiküh "" ete, (Tattcartharája- 

carttika, 5. 1. 17-18). 
3 Bad., p- 162- 
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again is salvation (moksa), which means negatively 
removal of all bondage of the soul and positively the 
attainment of perfection. 


1. Bondage of the Soul 


Bondage means, in Indian philosophy in general, the 
liability of the individual to birth 

The soul in itself is and all consequent sufferings. This 
possessed of infinite - . 
potentiality. general conception of bondage is 
differently interpreted by the 

different systems in the light of their ideas of the 
individual and the world. The suffering individual, 
for the Jaina, is a jiva or a living, conscious substance 
called the soul. This soul is inherently perfect. It 
has infinite potentiality within. Infinite knowledge, 
infinite faith, infinite power and infinite bliss, can all 
be attained by the soul if it can only remove from 
within itself all obstacies that stand in the way. Just 
as the sun shines forth to illuminate the entire world 
as soon as the atmosphere is freed of cloud and fog, 
similarly the soul attains omniscience and the other 
perfections inherent in it as soon as the obstacles are 
removed. But what then are these obstacles, and how 
do they come to rob the soul of its 

eaae to karma iis native perfections ? The obstacles, 
bon daa pla iE the Jaina asserts, are constituted 
E by matter-particles which infect 

the sou] and overpower its natural qualities. In 
other words, the limitations that we find in any 
individual soul are due to the material body with 
which the soul has identified itself. The body 
is made of particles of matter (pudgala), and for 








* 
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the formation of a particular kind of body, particular 
kinds of matter-particles are to be arranged and 
organized in a particular way. In the formation of 
this body the guiding force is the soul’s own passions. 
Roughly speaking, a soul acquires the body that it 
inwardly craves for. The karma or the sum of the 
past life of a soul—its past thought, speech“ and 
| activity—generates in it certain 
et so blind cravings and passions that 
seek satisfaction. These cravings 
in a soul attract to it particular sorts of matter-particles 
and organize them into the body unconsciously desired. 
The soul with its passions or karma-forces is, therefore, 
regarded by the Jaina as the organizer of the body, the 
efficient cause of it, whereas matter (pudgala) is said 
to be its materia] cause. The organism which the soul 
thus acquires, consists not simply of the gross per- 
veptible body, but also the senses, manas, the vital 
forces and all the other elements which curb and limit 
the soul’s potentialities. 


The body that we have inherited from our parents 

is not a mere chance acquisition. 

RM EY and other Our past karma determines the 
i a are all due to family in which we are born as well 
as the nature of the body—its 

colour, stature, shape, longevity, the number and 
nature of sense organs and motor organs which it 
possesses. While all of these, taken collectively, may 
be said to be due to karma, taken also in the collective 
sense (of the sum-total of all tendencies generated by 
past life), each of these taken separately may be said to 
he due to a particular kind of karma, The Jaina, 
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therefore, speaks of the many karmas, and names each 
after the effect it produces. For example, gotra-karma 
is the karma that determines the family into which one 
is born, àyu-karma is the karma determining the length 
of life, and so on. Similarly, we are told of the karma 
that clouds knowledge (jianavaraniya), that which 
clouds faith (daréanüvaraniya), that which produces 
delusion (mohaniya), that which produces emotions of 
pleasure and pain (vedaniya), and so on. 
The passions which cause bondage are anger, pride, 
infatuation and greed (krodha, 
— — mana, maya, lobha). 1 These are 
"n sap ME and called  kasayas (i.e. sticky sub- 
stances), because the presence of 
these in the soul makes matter-particles stick to it. 
As the nature and number of material particles 
attracted by the soul depend on its 
cn he influx of karma- karma, these particles themselves 
come to be called karma-matter 
(karma-pudgala) or even simply karma. The flow of 
such karma-matter into the soul is called, therefore, 
influx (asrava) of karma. 
Bondage, in Jaina philosophy, comes, therefore, to 
mean the fact that jiva, infected 
asta 3° To ka She with passions, takes up matter in 
bondage to bad disposi: = accordance with its karma. ? As 
tions or passions. 
passion or bad disposition (bhava) 
of the soul is the internal and primary cause of 


1 "Tat. süt., B. 9. * 
1 Tat. süt., R, qu sakasüyvatvaj-]Jivnb karmano yogyan pudgalan- 
ádatte sa bandhab.'" 
B 
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bondage, and the influx of matter into the soul is only 
the effect of it, the Jaina writers point out that 
bondage or fall of the soul begins in thought. They, 
therefore, speak sometimes of two kinds of bondage: 
(1) internal or ideal bondage, i.e. the soul's bondage to 
bad disposition (bbava-bandha), and (2) its effect, 
material bondage, i.e. the soul’s actual association with 
matter (dravya-bandha). 


The interpenetration of matter and soul (which, 
according to the Jaina, is the nature of 
Interpenetration of bondage) would appear to be crude to 
the sy ng matter 5 some. But we should bear in mind 
Pr conssionenees in that the soul, for the Jaina, is not 
every part of the body. devoid of extension, but co-extensive 
with the living body. The soulis the 
jiva, the living being ; and in every part of the living body 
we find matter aswell as consciousness and, therefore, the 
compresence or  interpenetration of  mattcr and the 
conscious living substance (i.e. the soul) is as good a fact 
of experience as the interpenetration of milk and water in 
a mixture of the two or of fire and iron in a red-hót iron 
ball. 


2. Liberation 


If bondage of the soul is its association with matter, 
liberation must mean the complete 

Liberation is the dissociation of the soul from matter. 
“ul dn eu matter This can be attained by stopping 
the influx of new matter into the 

soul as well as by completely eliminating the matter 
with which the soul has become already mingled. The 
first process is called sativara or the stoppage of influx 
and the second nirjarà or exhaustion or wearing out 


of karma in the soul. 


1 Gaumnaratna, Corn. on Şad., p. 181. 


- 
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We have seen that the passions or cravings of the 
soul lead to the association of the soul with matter. 
Looking into the cause of the passions themselves, we 
find that they ultimately spring 
from our ignorance. Our ignorance 
about the real nature of our souls 
and other things leads to anger, vanity, infatuation and 

greed. Knowledge alone can re- 
refnowiedge slone esn move ignorance. The Jainas, there- 
fore, stress the necessity of right 
knowledge (samyag-jiana) or the knowledge of reality. 
Right knowledge can be obtained only by studying 
| carefully the teachings of the 
obese dee is omniscient tirtharkaras or teachers 
teachings of the owni- who have already attained libera- 
scient tirthankaras. 
tion and are, therefore, fit to lead 
others out of bondage. But before we feel inclined to 
study their teachings, we must have a general 
acquaintance with the essentials of the teachings and 
consequent faith ip the competence of these teachers. 
This right sort of faith based on general preliminary 
[ acquaintance(called samyag-daréana) 
paves the way for right knowledge 
and is, therefore, regarded indispens- 
able. But mere knowledge is useless unless it is put 
to practice. Right conduct (samyak-caritra) is, there- 
fore, regarded by the Jaina as the third indispensable 
* condition of liberation. In right 
—— cay arde conduct, a man has to control his 
passions, his senses, his thought, 
speech and action, in the light of right knowledge. 


This enables him to stop the influx of new karma and 


Ignorance is the 
cause of passions. 


Therefore, faith in 
them is necessary. 
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eradicate old karmas, securing gradually thereby the 
elimination of matter which ties the soul into bondage. 
Right faith, right knowledge, and right conduct 
HER risbi faith, have, therefore, come to be known 
right knowledge and in Jaina ethics as the three gems 


rigbt conduct con- : : : : 
stitute the three gems — (triratna) that shine in a good life. 
of a good life. 


In the very first sūtra of Tattvdrtha- 
dhigama-sütra, Umasvimi states this cardinal teaching 
of Jainism: The path to liberation 
bee jointly produce ]ies through right faith, knowledge 
and conduct.' Liberation is the 
joint effect of these three. 


Right faith (samyag-dargéana).—Umisvimi defines 
right faith as the attitude of respect (Sraddh&) towards 
truth. This faith may be inborn and 
spontaneous in some ; by others it 
may be acquired by learning or 
culture.? In any case faith can arise only when the karmas 
that stand in its way (i.e. the tendencies that cause 
disbelief) are allayed or worn out, 

It should not be thought that Jainism wants its 

followers to accept blindly what is 

It is not blind faith. taught by the tirthankaras, As Mani- 

bhadra, a Jaina writer, states, the 

attitude of the Jaina is rationalistic, rather than dogmatic, 

and it is summed up in the following dictum: I have no 

bias for Mahavira, and none against Kapila and others. 

Reasonable words alone are acceptable to me, whose-ever 
they might be. * 

The initial faith is a reasonable attitude, first, because 

itis based on some initial acquaint- 

It is the minimum ance and is proportionate to this, and 

— —— Spa secondly, because without such faith 

—* sree T — there would be no ineentive to further 

study. Even a sceptical philosopher, 


Right faith is re- 
spect for truth. 


1 * Samyag-daréana-jfana-chiritrani moksa-miargah.’ 
2 Tat. süt., 1, 2-3. 
3 Com. on Şad., 44 (Chowkhamba ed., p. 39). 
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who begins to study something rationally, must possess 
some faith in the utility of his method and the subject 
he studies. 
Starting with a partial faith and studying further, 
1 if the beginner finds that the Jaina 
— fala’ Mh y teachings are reasonable, his faith 
Kndwlédoé. * inereases. The Jaina claims that the 
more one studies these views, the 
greater would faith grow. Perfect knowledge would cause, 
therefore, perfect faith (samyag-daréana). 
Right knowledge (samyag-jidna).—While faith is 
initially based on knowledge of only the essentials of the 
: | Jaina teachings, rigbt knowledge is, 
mps. Vrbe ys as Dravya-sangraha states, the *'*de- 
sd. kriawladge of all tailed cognition of the real nature of 
truths. the ego and non-ego which is free from 
doubt, error and uncertainty '' (verse 
49). We have already seen in connection with Jaina 
epistemology the different ways in which correct cognition 
can be obtained. As in the case of faith, so in the 
case of knowledge, the existence of certain innate 
tendencies (karmas) stand in the way of correct 
knowledge. For the attainment of 
Removal of karma perfect knowledge the removal of 
is necessary for this. these karmas should be attempted. 
Perfection of this process ends in 
the attainment of absolute omniscience (kevalajnana). | 
Right conduct (samyak-caritra).—Good conduct is 
a: — * briefly described in Dravya-sangraha 
NA b —— is (verse 45) as refraining from what is 
iod performs was harmful and doing what is beneficial. 
is right. Im a word, it is what helps the self to 
get rid of the karmas that lead 
him to bondage and suffering. For the stoppage of 
the influx of new karmas, and eradication of the old, 
one must (1) take the five great vows (pafica-mahivrata), 
(2) practise extreme carefulness (samiti) in walking, 
speaking, receiving alms and other things, and answer- 
ing calls of mature, so as to avoid doing any harm to 
any life, (8) practise restraint (gupti) of thought, 
speech and bodily movements, (4) practise dharma of 
ten different kinds, namely, forgiveness, humility, straight- 
forwardness, truthfulness, cleanliness, self-restraint, 
austerity Gpternal and external), sacrifice, non-attachment 


16— (1180B) 
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and celibacy, (5) meditate on the cardinal truths taught ` 
regarding the self and the world, (6) conquer, through 
fortitude, all pains and discomforts that arise from hunger, 
thirst, heat, cold, etc., and (7) attain equanimity, purity, 
absolute greedlessness and perfect conduct. ! 
But Jaina writers are not unanimous regarding the 
necessity of allthe above steps. Some 
—— s grest vows of them select the first, namely, the 
. e basis of : 
rigbt conduct. five great vows, as sufficient for 


perfection of conduct. Many of the 
other steps recommended are found to repeat in different 


ways the basic principles of these five. 


The value of the five great vows (pafica-maha- 
| Te vrata) is recognized by the Upanisadic 
— principles under- thinkers as well as the Bauddhas (who 
ying tbese accepted : yh 
by many other faiths. Call them Pafica-sila). The principles 

of most of these are recognized also 
in the ten Christian commandments. But the Jainas try 
to practise these with a rigour scarcely found elsewhere. 
These vows consist of the following: 
Ahimsa: Abstinence from all injury to life.—Life, 
as we have seen, exists not simply in 
RN — i i en the moving beings (trasa), but also in 
to life. Y some non-living ones (stbāvara) such 
as plants and beings inhabiting bodies 
of earth. The ideal of the Jaina is, therefore, to avoid 
molesting life not only of the moving creatures but 
also of the  non-moving ones. The Jaina saints 
who try to follow this ideal are, therefore, found 
even to breathe through a piece of cloth tied over 
their moses lest they inhale and destroy the life of 
any organism floating in the air. Ordinary laymen 
would find this ideal too high. They are advised, there- 
fore, to begin with the partial observance of ahirnsë by 
abstaining from injury to moving beings which are en- 
dowed with at least two senses. 
The Jaina attitude of ahimsa is the logical out- 
come of their metaphysical theory of the potential equality 


of all souls and recognition of the 
It is based on er principle of reciprocity, $.e. we should 
i PRE anala: do to others as we would be done by, 
x It is unfair to think that ahimesa 
is the remnant of the savage's primitive awe for life, 


1 Draeya-sañgraha, 35, ^ 
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as some critics have thought.! If every soul, however 
lowly now, can become as great as any other soul, then 
one should recognize tbe value and the claims of every life 
as his own. ‘ Respect for life wherever found ' becomes 
then an irresistible duty. 
The Jaina tries to perform this duty in every 
minute act in life, because he wants to be thoroughly 
consistent with the basic principle he 
— — by has accepted. "The Jaina also thinks, 
EO and ee i therefore, that it is not sufficient 
simply not to take life; one should 
not even think and speak of taking life, nor even permit 
nor encourage others to take life. Otherwise the vow of 
ahirnsšñ cannot be fully maintained. 

Satyam: Abstinence from falsehood.—This vow also is 
(Phe sow of satra taken very rigorously.  Truthfulness 
ar ‘trothfulnese pus is not speaking what is only true, 
sists in speaking what but speaking what is true as well as 
is true, as well as good and pleasant. Without these 
pleasant and good. qualifications the practice of truthful- 
ness would be of little use ss an aid to moral progress. 
Because, merely speaking what is true may sometimes 
descend into garrulity, vulgarity. frivolity, vilification, etc. 
Truth set asthe ideal of this vow is sometimes called, 
therefore, sunrta, to suggest the fuller meaning of truth 
which is also wholesome and pleasant. Itis also pointed 
out that for the perfect maintenance of this vow, one 
must conquer greed, fear and anger and even restrain 
the habit of jesting. 

Asteyam: Abstinence from stealing.—This vow consists 

in not taking what is not given. The 
(3 The vow of 


-atenli sanctity of the property of others, like 
ie based ‘on the ides that of their lives, is recognized by 
of the sanctity of the Jainas. A Jaina writer wittily 
property. remarks that wealth is but the outer 


life of man and to rob wealth is to rob life. If human 


t Wide Mackenzie, Hindu Ethics, p. 112 : “* The root idea of the 
doctrine of abirmnsáà .. . is the awe with which the savage regards life 
in all its forms." But even tbe early Jaina teachers make it clear 
that it is the sense of fellow-feeling and equity on which ahimsa is 
based. Vide Ácdránga-sütra, 1. 4. 9. (Jacobi, Jainasiitras, Part I, pp. 
88-89), and Sütra-krtünga, I. 1. 4. (op. cit. Part II, pp. 247-48), which 
speak of ahirhañ as ‘the legitimate conclusion from the principle of 
reciprocity.', 
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life is impossible without wealth in some form or other, 
there is no exaggeration in the Jaina thought that depriv- 
ing a man of his wealth is virtually to deprive him of an 
essential condition on which his life depends, This vow, 
therefore, may be said to be logically inseparable from the 
vow of ahimsa, the sanctity of property being a logical 
sequence of the sanctity of life. 
Brahmacaryam P pepe iris from self-indulgence.— 
| | is vow is generally interpreted as 
brakmacesya conse, that of celibacy. But the Jaina 
in abstaining from all attaches to this also a deeper meaning 
forms of self-indul- that raises the standard of this vow 
gp far above mere sexual self-continence. 
It is interpreted as the vow to give up self-indulgence 
(kama) of every form, The Jaina, bent on self-criticism, 
discerns that though outwardly indulgence may stop, it 
may continue still in subtle forms—in speech, in thought, 
in the hopes of enjoyment hereafter in heaven, even in 
asking or permitting others to indulge themselves. For 
the complete maintenance of this vow one must, therefore, 
desist from all forms of self-indulgence—external and 
internal, subtle and gross, mundane and extra-mundane, 
direct and indirect. 
Aparigraha : Abstinence from all attachment.—tThis is 
(5) ‘The vow of apa- explained as the vow to give up all 
rigraha consists ip ttachment for the objects of the five 


abstaining from all senses— pleasant sound, touch, colour, 
attachment to sense- taste and smell.! As attachment to 
objecta. the world's objects means bondage to 


the world, and the force of this causes rebirth, liberation 
is impossible without the withdrawal of attachment. 


Knowledge, faith and conduct are inseparably 
hA" dadwiedgs, bound up ; and the progress and 
faith and conduct degeneration of the one react on 
ar listing the other two. Perfection of con- 
in fourfold perfection. Juct goes hand in hand with the 
perfection of knowledge and faith. When a person, 


through the harmonious development of these three 


1 Acürárnga-sütra, Jacobi, E. T., p. 208. 2 
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succeeds in overcoming the forces of all passions and 
karmas, old and new, the soul becomes free from its 
bondage to matter and attains liberation. Being free 
from the obstacles of matter, the soul realizes its 
inherent potentiality. It attains the fourfold perfec- 
tion (ananta-catustaya), namely, infinite knowledge, 
infinite faith, infinite power and infinite bliss. | 


3. Jainism as a Religion Without God 


Jainism presents, along with Buddhism, a religion 
The grounds of Jaina without belief in God. The 
atheism : atheism of the Jainas is based 
on the following chief grounds ' : 


(i) God is not perceived, but sought to be proved 
DN Ui bex perception through inference. The Nyaya 
nor inference can prove holds, for example, that as every 
os product, like a house, is the work 
of an agent (karta), the world, which is a product, 
must aleo have an agent or creator who is called God. 
But this inference is inconclusive, because one of the 
premises, ‘ the world is a product,’ is doubtful. 
How is it proved that the world is a product ? It 
cannot be said that the world is a product because 
it has parts. Though akasa bas parts, it is not 
admitted by the Nyšya to be a product ; it is said 
to bean eternal substance not produced by anything 
;else. Again, wherever we perceive anything being 
produced, the producer or tbe agent is found to work 
on the material with his limbs. God is said to be 


1 Vide Prameya-kamala-mürtanda, Chap. II, and Syadcadamafijari, 
verse 6 and com. for elaborate arguments in support of atheiam. 
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bodiless. How can He, then, work on matter to 
produce the world ? 
(tü) Like the existence of God, the qualities of 
omnipotence, unity, eternity and perfection, generally 
Sie attributed to Him, are also doubt- 
(2) The qualities ! 1 à 
attributedto God are ful. If God is omnipotent, He 
— should be supposed to be the cause 
of all things. But this is not true, because we per- 
ceive daily that many objects like houses, pots, etc., 
are not produced by God. God is held to be one on 
the ground that, if there were many gods, they would 
act with different plans and purposes, and consequently 
a harmonious world, as we have, would not have been 
possible. But this argument is not sound, because we 
observe that many human beings like masons, and even 
lower animals like ants and bees, act together harmo- 
" niously to build objects like palaces, ant-hills, and hives. 
God, again, is said to be eternally perfect. But eternal 
perfection is a meaningless epithet. Perfection is only 
a removal of imperfection, and it is meaningless to call 
a being perfect who was never imperfect. 
Though the Jainas thus come to reject God, as the 
The Jainas womhip CTOBtOr of the world , they think it 
the liberated souls» necessary to meditate on and 
qualities, — worship the liberated, perfect souls 
oc. (siddhas). The liberated souls 
possessing the God-like perfections mentioned already 
easily take the place of God. Prayers are offered to 
them for guidance and inspiration. The offering of 
prayers to five kinds of pure souls (pafica-paramesti) ' 


These are the Arhats, the Siddhas, the Acáryas, the Upadhyáyss 
and the Sadhus; cide Dravya-sangraha, 49. 2 
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also forms a part of the daily routine of the devout 
Jainas. In spite of the absence of a creator-God, the 
`A eel toca Taai religions Spirit of the Jaina lacks 
of tle Jainas does not, neither in internal fervour mor in 
ee external ceremonial expressions. By 
meditating on the pure qualities of the liberated and 
those who are advanced on the path to liberation, the 
Jaina reminds himself daily of the possibility of 
attaining the high destiny. He purifies his mind by 
the contemplation of the pure and strengthens his heart 
for the uphill journey to liberation. Worship, for the 
Jaina, is not seeking for mercy and pardon. The 
Jaina believes in the inexorable moral law of karma 
which no mercy can bend. The consequences of past 
misdeeds can only be counteracted by generating 
within the soul strong opposite forces of good thought, 
good speech and good action. Every one must work 
out his own salvation. The liberated souls serve only 
as beacon lights. The religion of 
Jainism is a religion the Jaina is, therefore, a religion of 
of self-help. Š 
the etrong and the brave. It is a 
religion of self-help. This is why the liberated soul is 
called a victor (jina) and a hero (vira). In this respect 
it has some other parallels in India, in Buddhism, the 
Sankhya and the Advaita-Vedanta. 
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CHAPTER IV 
THE BAUDDHA PHILOSOPHY 
I. INTRODUCTION 


The life of Siddhartha or Gautama Buddha, the 
Light of Asia and the founder of 

Srt ie of Gautama Buddhism, is fairly well-known. 
Born in a royal family at Rapilũ— 

vastu (on the foot-hills of the Himalayas, north of 
Bihar) in the sixth century B.C., Siddhartha renounced 
the world early in life. The sights of disease, old age 
and death impressed the young prince with the idea 
that the world was full of suffering, and the life of a 
care-free mendicant suggested to him a possible way of 
escape. As an ascetic, he was restless in search of the 
real source of all sufferings and of the means of complete 
deliverance. He sought light from many religious 
teachers and learned scholars of the day and practised 
great austerities ; but nothing satisfied him. This 
threw him back on his own resources. With an iron 
wil and a mind free from all disturbing thoughts and 
passions, he endeavoured to unravel, through continued 
intense meditation, the mystery of the world's miseries, 
till at last his ambition was crowned with success. 
Siddhartha became Buddha or the Enlightened. The 
message of his enlightenment laid the foundation of 
both Buddhistic religion and philosophy, which in 
Sone time spread far and wide—to Ceylon, Burma 
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and Siam in the south, and to Tibet, China, Japan 
and Korea in the north. 
Like all great teachers of ancient times Buddha 
taught by conversation, and his 
— aem i of teachings were also handed down 
for a long time through oral 
instruction imparted by his disciples to successive 
generations. Our knowledge about Buddha's teachings 
depends to-day chiefly on the 
iir E were recorded  T'ripitakas or the three baskets of 
teachings which are claimed to 
contain his views as reported by his most intimate 
disciples. These three canonical works are named 
Vinaya-pitaka,  Sutta-pitaka and 
Peel rig A me - Abhidhamma-pitaka. Of these the 
i first deals chiefly with rules of 
conduct, the second contains sermons with parables, 
and the third deals with problems of philosophical 
interest. All these three contain information regarding 
early Buddhist philosophy. These works are in 
the Pāli dialect. 
In course of time, as his followers increased in 
ES Ta a number, they were divided into 
the Mabāyāna school different schools. The most well- 
————— known division of Buddhism on 
religious principles was into the Hinayana and the 
Mahayana. The first flourished in the south and its 
present stronghold is in Ceylon, Burma and Siam. 
Its literature, which is vast, is in Pali. It is claimed 
to be more orthodox and faithful to the teachings of 
Buddha.  Hinayàna is sometimes called also southern 
or Pali Buddhism. Mahayana flourished mostly in 


"WM * 
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the north and its adherents are to be found in Tibet, 
China and Japan. It adopted Sanskrit for philosophi- 
cal discussion and thus the enormous Buddhist literature 
in Sanskrit came to be developed. Most of this 
literature was translated into Tibetan and Chinese and 
thus became naturalized in the lands in which 
Buddhism flourished. Many such valuable Sanskrit 
works lost in India are now being recovered from those 
translations and restored to Sanskrit. Mahayàna is 
also known as northern or Sanskrit Buddhism. 


As Buddhism flourished in different lands, it became 
coloured and changed by the original 
rune past literature = faiths and ideas of the converts. 
The different schools of Buddhism 
which thus arose are so numerous and the total output 
of philosophical works in the different languages is so 
vast that a thorough acquaintance with Buddhist 
philosophy requires the talents of a versatile linguist, 
as well as the insight of a philosopher—and yet one 
life-time may be found all too short for the purpose. 
Our account of Bauddha philosophy will necessarily 
be very brief and so inadequate. We shall first. try 
to give the chief teachings of Buddha as found in the 
dialogues attributed to him, and next deal with some 
aspects of Bauddha philosophy as developed later by 
his followers in the different schools, and conclude 
with a short account of the main religious tendencies 
of the Hinayana and the Mahayana school. 


s - :* 
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II. THE TEACHINGS OF BUDDHA : 
THe Four NOBLE TRUTHS 


1. The Anti-Metaphysical Attitude 


Buddha was primarily an ethical teacher and 


reformer, not a philosopher. The 
risen yes oe message of his enlightenment 
which were devoid of points to man the way of life 
practical utility. k 

that leads beyond suffering. When 
any one asked Buddha metaphysical questions as to 
whether the soul was different from the body, whether 
it survived death, whether the world was finite or 
infinite, eternal or non-eternal, etc., he avoided dis- 
cussing them. Discussion of problems for the solution 
of which there is not sufficient evidence leads only 
to different partial views like the conflicting one-sided 
accounts of an elephant given by different blind 
persons who touch its different parts.‘ Buddba referred 
to scores of such metaphysical views advanced by 
earlier thinkers and warned that all of them were 
inadequate, since they were based on the uncertain 
sense-experience of those persons and their cravings, 
hopes and fears. Such speculation should be avoided, 
Buddha repeatedly pointed out, also because it does not 
take man nearer to his goal, viz. Arhatship or Vimutti, 
the state of freedom from all suffering. On the con- 
trary a man who indulges in such speculation remains 
all the more entangled in the net of theories he bimself 


1 For this parable vide Rhys Davids, Dialogues of Buddha, I, pp. 


187-88. 


2 Brahma-jüla-sutta, op. ĉit., pp. 52-5 i 
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has woven.’ The most urgent problem is to end 
misery. One who indulges in theoretical speculation 
on the soul and the world, while he is writhing in pain, 
behaves like the foolish man, with a poisonous arrow 
plunged into his flank, whiling away time on speculation 
regarding the origin, the maker and the thrower of the 
arrow, instead of trying to pull it out immediately.* 


Ten questions are often mentioned by Buddha (vide 
Potthapada Sutta, Dialogues, I, R. 
The ten ea ae Davids, pp. 254-57) as uncertain and 
doris ae ° ethically unprofitable and, therefore, 
not discussed by him: (1) Is the 
world eternal ? (2) Is it non-eternal ? (3) Is it finite ? 
(4) Is it infinite ? (5) Is the soul the same as the body ? 
(6) Is it different from the body ? (7) Does one who has 
known the truth live again after death ? (8) Does he 
not live again after death ? (9) Does he both live again 
and not live again after death ? (10) Does he neither 
live nor not.live again after death ? These have come 
io be known as the ten ' indeterminable questions ' (in Pali, 
avyükatüni)in Buddhist literature and made the subject 
of a discourse in Sarnyutta  Nikaàya called Avyükata 
Samyutta.* 


Tnstead of discussing metapbysical questions, which 

are ethically useless and  intel- 

Rigi posh eae lectually uncertain, Buddha always 

tried to enlightem persons on the 

most important questions of sorrow, its origin, its 

J cessation and the path leading to its cessation. 

Because, as he puts it: ‘‘ This does profit, has to do 

with fundamentals of religion, and tends to aversion, 

absence of passion, cessation, quiescence, knowledge, 
supreme wisdom and nirvana.’’ * 


1 Ibid., p. 44. 2 Majjhima-nikdya-sutta, 63 (Warren, p. 120). 
3 Vide Dialoodes, 1, p. 187. * Majjhima-nikàya-sutta, 63 (Warren, p. 122). 
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The answers to the four questions noted above 
constitute, as we know, the essence of Buddha’s en- 
lightenment which he is eager to share with all fellow- 
beings. These have come to be known as the four 
noble truths (catvari àrya-satyani). They are: (1) 

Life in the world is full of suffer- 
tn come ing. (2) There is a cause of this 

suffering. (3) It is possible to stop 
suffering. (4) There is a path which leads to the 
cessation of suffering (duhkha, duhkha-samudaya, 
duhkha-nirodha, duhkba-nirodha-márga). All the teach- 
ings of Gautama centre round these four. 


9. The First Noble Truth about Suffering 


The sights of suffering which upset the mind of 
young Siddhartha were of disease, 

hie is full of suffer- 3 age and death. But to the 
enlightened mind of Buddha not 

simply these, but the very essential conditions of life, 
human and sub-human, appeared, 

— aam Pith without exception, to be fraught 
pun, with misery. Birth, old age, disease, 
death, sorrow, grief, wish, despair, in short, all that is 
born of attachment, is misery.’ We have mentioned in 
the General Introduction that pessimism of this type is 
common to all the Indian schools ; and in emphasizing 
the first noble truth Buddha has the support of all 
important Indian thinkers. "The Cárvàka materialists 
would, of course, take exception to Buddha's wholesale 
condemnation of life in the world, and point out 
the different sources of pleasure that exist in life along 


1 Digha-nikaya-sutta, 22 (Warren, p. 968), , 


[^ 
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with those of pain. But. Buddha and many other 
Indian thinkers would reply that worldly pleasures 
appear as such only to short-sighted people. Their 
transitoriness, the pains felt on their loss and the 
: fears felt lest they should be lost, 
To the far-sighted : 
worldly pleasures are and other evil consequences, make 
woo op cos. pleasures lose their cbarm and turn 
them into positive sources of fear and anxiety. 


3. The Second Noble Truth about the Cause of 
Suffering : the Chain of Twelve Links 


Though the fact of suffering is recognized 
by all Indian thinkers, the diagnosis of this 
Suffering. like every malady is not always unani- 
other thing, depends mous. ‘The origin of life's evil is 
on some conditions, 

explained by Buddha in the light 
of his special conception of natural causation (known 
as Pratityasamutpada). According. _to it, nothing is 
unconditional ; ; the existence of everything depends on 
some conditions. As the existence of every event 
depends on some condition, there must be something 
The chain of causes Which being there our misery comes 
ane angi die Mae into existence. (Life's suffering (old 
world. age, death, despair, grief and the 
like, briefly denoted by the phrase Jarü-marana) is 
there, says Buddha, because there is birth (ati). If 
a man were not born, he would not have been 
subject to these miserable states. Birth again has its 
condition. It is the will to become (bhava),! the force 

í Mrs. Rhys Davids’ rendering of this word as * the disposition for 
becoming ` (Buddhism, p. 91) is better than its ordinary rendering as 'exis- 


tence,' which is nearly meaningless in this context. “* Bbháva 'is used in 
the meaning ef * disposition,” in the Sāñkhya and other Indian systems. 


18—11180B) 
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of the blind tendency or predisposition to be born, LER 
causes our birth. But what is the cause of this ten- 
dency ? Our mental clinging to or grasping (upadana) 
the objects of the world is the condition responsible for 
our desire to be born. This clinging again is due to 
our thirst (trsnà) or craving to enjoy objects—sights, 
sounds, etc. But wherefrom does this desire origi- 
nate ? We would not have any desire for objects, had 
we not tasted or experienced them before. Previous 
sense-erperience, tinged with some pleasant feelings 
(vedanà), is, therefore, the cause of our thirst or crav- 
ing. But sense-experience could not arise but for 
contact (sparga), i.e. contact of sense-organs with 
objects. This contact again would not arise had there 
not been the sir organs of cognition, the five senses 
and manas (sadayatana). These six again depend 
for their existence on the body-mind organism (náma- 
rupa), which constitutes the perceptible being of man. 
But this organism could not develop in the motber's 
womb and come into.existence, if it were dead or 
devoid of consciousness (vijňāna). But the conscious- 
ness that descends into the embryoin the mother’s 
womb is only the effect of the impressions (samskara) 
of our past existence. The last state of the past life, 
which initiates our present existence, contains in a 
concentrated manner the impressions or effects of all our 
past deeds. The impressions which make for rebirth 
are due to ignorance (avidyà) about truth. If the tran- 
sitory, painful nature of the worldly existence were 
perfectly realized, there would not arise in us any karma 
resulting in rebirth. Ignorance, therefore, is the root 


cause of impressions or tendencies that cause rebirth. 


&: 
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A 


» Briefly speaking, then, (1) suffering in life is due 
to (2) birth, which is due to (3) 
else Meca n a the will to be born, which is due to 
(4) our mental clinging to objects. 
Clinging again is due to (5) thirst or desire for objects. 
This again is due to (6) sense-experience which is due 
to (7) sense-object-contact, which again is due to (8) 
the siz organs of cognition: these organs are dependent 
on (9) the embryonic organism (composed of mind and 
body), which again could not develop without (10) some 
initiul consciousness, which again hails from (11) the 
impressions of the experience of past life, which lastly 
are due to (12) ignorance of truth.-.— 
Thus we have the twelve links in the chain of 
causation. The order and number 
These constitute the of the links are not always the 
wheel of existence : a 
birth and re-birth. same in all the sermons ; but the 
above has come to be regarded as 
the full and standard account of the matter. It has 
been popularized among Buddhists by various epithets, 
such as the twelve sources (dvàda$a nidana), the 
wheel of existence (bhava-cakra). Some devout 
Buddhists remind themselves, even to-day, of this 
teaching of Buddha by turning wheels which are made 
to symbolize the wheel of causation. Like the telling 
of beads, this forms a part of their daily prayers. 


The twelve linka are sometimes interpreted to cover 

. _ the past, the present and the future 

ie etek Oh: hb Dare life, which are causally connected, so 
and the cause of the tbat present life can be conveni- 
future. ently explained with reference to its 
past condition and its future effect. 


The twelve Jinks are, therefore, arranged with reference to 
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the three periods in the following way proceeding from 
cause to effect : 


(1) Ignorance (avidyà) 1 
` (2) Impressions (sarnskaüra) y Past Life. 
(3) The initial consciousness of the 
embryo (vijiana) 
(4) Body and mind, the embryonic 
organism (nima-ripa) | 
(5) Six organs of knowledge (sad- | Present Life. 
ayatana) 
(6) Sense-contact (sparsa) 
(7) Sense-experience (vedana) 
(8: Thirst (trsnà) 
(9) Clinging (upadàna) 
(10) Tendency to be born (bhava) 
(11) Rebirth (jati) Future 
(12) Old age, death, eto. (jarā-maraņa) $ Life. 


Before we close this topic, we may note one very impor- 

. tant contribution made by Indian 

An important contri- thinkers in general and Buddha in 
ses xerit a partieular; namely, the conception 
that the external phenomenon of life or the living organism 
is due to an internal impetus of desire, conscious or uncon- 
scious. The evolution of life is sought 

Life is not the pro. to be explained mechanically by 
duct of a mechanical modern biologists—both Darwinians 
combination of materi- ě and anti-Darwinians—with the help of 
— — material conditions, inherited and 
h environmental. The first appearance 
of a horn on the cow’s head, or the formation of an eye, 
is to them nothing more than an accidental variation, 
slow or sudden. The famous contemporary French 


: philosopher, Bergson, shows that 

„Tt is the expression of the development of life cannot be 
: ` satisfactorily explained as merely 

+ yams — accidental, but that it must be 
thought to be the outward expression of an internal urge or 
life-impetus (élan vital). Buddha's basic principle of the 
explanation of life, namely that bbava (internal predisposi- 
tion, the tendency to be) leads to birth (existence of the 
body), or that conscicusness is the condition of the develop- 
ment of the embryo, anticipates the Bergsonian contention 
that the Jiving body is not caused simply by collection of 
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pieces of matter, but is the outward manifestation or expio- 
sion of an internal urge: Incidentally we may note also 
that Berzson's philosophy of reality as change resembles 
the.Buddhistie doctrine of universal impermanence. — 


4. The Third Noble Truth about the Cessation 
of Suffering 


' The third noble truth that there is cessation of 
suffering, follows from the second 
truth that misery depends on some 
conditions. If these conditions are 
removed, misery would cease. But we should try to 
understand clearly the exact nature of the state called 
cessation of misery. 
First of all it should be noted that liberation from 
misery is a state attainable here in 
Cessation of suffering, , Ju : : are 
ie. nirvana, is at- this very life, if certain conditions 
Sa life. here, jn this -aroi fulfilled, When the perfect 
control of passions and constant 
contemplation of truth lead a person through the four 
stages of concentration to perfect wisdom (as will be 
described hereafter), be is no longer under the sway 
of worldly attachment. He has broken the fetters 
that bound him to the world. He is, therefore, free, 
liberated. He is said then to have become an Arhat— 
a venerable person. The state is more popularly 
known now as nirvana—the extinction of passions and, 
therefore, also of misery. 
We should remember next that the attainment of 
this state is not necessarily a state 
— is not in of inactivity, as it is ordinarily 
misunderstood. It is true that for 
the attainment of perfect, clear and steady knowledge 


Suffering must cease 
if ite cause is stopped. 
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of the fourfold truth one has to withdraw all his atten- 
tion from ontside and even from other ideas within, 
and concentrate it wholly on repeated reasoning and 
contemplation of the truths in all their aspects. But 
once wisdom has been permanently obtained, through 
concentrated thought, the liberated person should 
neither always remain rapt in meditation nor wholly 
withdraw from active life. Weknow what an active 


life of travelling, preaching, found- 
fall af ativite. cen ing brotherhood, Buddha himself 
after hie enlighten- led during the long forty-five years 

that he lived after enlightenment, 
and even to the last days of his eightieth year when 
he passed away ! Liberation then was not incompa- 
tible with activity in the life of the founder him- 
self. 


As he clearly pointed out once, there are two kinda 

of action, one that is done under the 

Work without sttach- influence of attachment, hatred, 
a i A cA infatuation (raga, dvesa, moha), 
cause bondage. another that is done without these. 
It is only the first that strengthens 

our desire to cling to the world and generates the seeds of 
karma causing rebirth. The second kind of action, done with 
perfect insight into the real nature of the universe and 
without attachment, does not create a karma producing 
rebirth. The difference between the two kinds of karma, 
Buddha points out, is like that between the sowing of 
ordinary productive seeds and the sowing of seeds which 
have been fried and mads barren.* This lesson is further 
taught when he points out, in telling the story of his 
enlightenment,? that after he had attained nirvana, he was 
at first seized with a temporary reluctance to work for the 
deliverance of others ; but he shook this off when he 


Y Anguttara-mikáya (Warren, pp. 215 f.). 
? Majjhima-nikdya, 26 (ibid., pp. 339 f.). 
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perceived that it would be shirking duty. His enlightened 


heart then beat with sympathy for the countless beings 

who were still writhing in pain. He 
Buddha set the ex- thought it proper, therefore, that the 
oe of dv ees raft which he constructed with toil 
belua i" on !€"9W and with which he got across the flood 

of misery, should be left for others 
and not allowed to peri-h.' Nirvana, he thus shows by 
his own example and precept, does not require the Arhat 
to shun activity ; on the contrary, love and sympathy for 
all beings increase with enlightenment and persuade the 
perfect man to share his wisdom with them and work for 
their moral uplift. 


If this be a correct interpretation of Buddha’s life and 
teaching, then it is wrong to think, 
as it is very often done, that nirvana 
means total extinction of existence. 
» The etymological meaning of ' nirvana’ 
is ‘blown out.’ The metaphor of a * blown out light ” is 
there ; and the liberated one is sometimes compared to it. 
Depending on such etymological meaning and the negative 
dascription of nirvana as the absence of all physical and 
mental states known to us, some interpreters of Buddhism 
—Buddbists and non-Buddhists—have explained nirvana as 
complete cessation of existence. But against this view 
we have to remember, first, that if nirvana or liberation be 
extinction of all existence, then Buddha cannot be said 
to have been liberated till he died ; his attainment of 
SAL = perfect wisdom and freedom, for 

but the ee ym: * which we have his own words, turns 
—— Prac v sË ° then into a myth. It is difficult 
to hold, therefore, that nirvina as 

taught by Buddha means cessation of all existence.” 
Secondly, we are to remember that, though nirvana, 
according to Buddha, stops rebirth and, therefore, means 
the extinction of all misery and of the conditions that cause 
future existence in this world: after death, it does not 


Nirvina does not 
mean extinction of 
existence, : 


t Majjhima-nikáya (vide Silácára's trans., p. 170). a 

2 Rbys Davids shows that the Pali word for * liberated,” * Parinib- 
buto,' is used of living persons and scarcely of dead Arhants. (Vide 
Dialogues, TI, p. 182, f.n.) | 


| 





' 
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mean necessarily that after death the liberated saint 
does not continue in any form. This last point, as we 


Buddha's silence mentioned previously , 18 one of the 


about the condition of 
the liberated after 
death does not mean 
his denial of the ex- 
istence of such a 
person after death. 


ten points on which Buddha repeated- 
ly refuses to express any opinion. 
So that even the view that, after 
death, the person who attains nirvana 
ceases to exist altogether is one 
which Buddha cannot be said to have 


held. Buddha's silence might just mean that the state 
of liberation cannot be described in terms of ordinary 
experience. ! 

The important question that arises here then is: 
If Buddha is not explicit about the fate of a liberated 
person after death, what according to him 1s gained by 

nirvana? The gain is double, negative 


The double gain of 
nirvana: stopping of 
rebirth and future 
misery, and attainment 
of perfect peace in this 
life. 


and positive. Nirvina is a guarantee 
that rebirth, whose conditions have 
been destroyed, will mot occur. 
Nirvana also positively means that 
one who has attained it enjoys perfect 


peace even in this life so long as he 
lives after enlightenment. This peace is not, of course, like 
any of the pleasures born of the fulfilment of desires. lt is, 
therefore, said to be beyond worldly pleasures and pains. 
Butitisa state of serenity, equanimity and passionless 


self-possession. 


It cannot be described in terms of ordinary 


experiences ; the best way of understanding it in the light 
of our imperfect experience is to think of it as a relief 


from all painful experience from which we suffer. 


We 


can understand this because all of us have experience at 
least of temporary feelings of relief from some pain or 


Even the partial ful. 
filment of the condi- 
tions of nirvana 
causes palpable bene- 
fita. 


explains to King 


tages of the life of a 
and passion conquer 


Ajütasatru in 
recluse, every bit of ignorance removed, 
ed, brings about palpable benefit, such 


other, such as freedom from disease, 
debt, slavery imprisonment.* Be- 
sides, the advantages of nirvana can 
be enjoyed in part, even before it has 
been obtained, by the partial fulfil- 
ment of its conditions. As Buddha 
a discourse on the advan- 


1 Vide Prof. Radhakrishnan's article, ' The teaching of Buddha by 


peech and silence, Hibbert Journal, April, 1934. 
2 Vide Samaffa-phala-sutta (Dialogues, I, p. 84). 
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as purity, good-will, self-possession, courage, unperplexed 
mind, unruffled temper.’ This heartens him and gives him 
the strength to pursue the difficult goal of nirvana till it is 
fully obtained. 


We know that a later Buddhist teacher of great 
eminence, Nagasena, while instructing the Greek King 
Menander (Milinda) who accepted his discipleship, tried to 

|» Convey to him the idea of the blissful 
The real nature of character of nirvana with a series of 


sa — only “ss metaphors: Nirvana is profound like 
soribed in terma of o 50 Ocoan, lofty like a mountain peak, 


ordinary experience. sweet like honey, etc.? But all these, 

as Nagasena points out, can scarcely 
convey to the imperfect man the idea of what that thing 
is. Reasoning and metaphor are of little avail for convinc- 
ing & blind man what colour is like. 


5. The Fourth Noble Truth about the Path to 
Libcration 


The fourth noble truth, as seen already, lays down 
that there is a path (màrga)— which 
* at peace consists of Buddha followed and others can 
similarly follow—to reach a state 
free from misery. Clues regarding this path are 
derived from the knowledge of the chief conditions that 
cause- misery. The path recommended by Buddha 
consists of eight steps or rules and is, therefore, called 
the eightfold noble path.* This gives in a nutshell 
the essentials of Bauddha Ethics. This path is open to 
all, monks as well as laymen.* The noble path consists 
in the acquisition of the following eight good things: 
Right views  (sammaditthi or samyagdrsti).—As 
ignorance, with its consequences, namely, wrong 


1 Ibid. Z Vide Milinda-pañha. 

3 Full discussion occurs in Digha-nikdga-sutta, 22 (Warren, pp. 
372-74), Majjhima-nikdya (quoted by Sogen, Systems, pp. 169-71). 

4 Vide Rhys Davids, Dialogues, I, pp. 62-63. 


19— (1180B) 
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E a (mithyadrsti) about the self and the world, 
/./d) Right. views, or is the root cause of our sufferings, 
knowledge of the four it is natural that the first step 
noble truths. ` 

to moral reformation must be the 
acquisition of right views or the knowledge of truth. 
Right view is defined as the correct knowledge about the 
four noble truths. It is the knowledge of these truths 
alone, and not any theoretical speculation regarding 
nature and self, which, according to Buddha, helps moral 
reformation, and leads us towards the goal—nirvana. 


Right resolve (sammüsaütkappa or samyaksankalpa). 

—A mere knowledge of the truths would be useless 

i unless one resolves to reform life in 

a (2) Right resolve, or their light. The moral aspirant is 

reform life in the light asked, therefore, to renounce worldli- 

of truth. | | 

ness (or attachment to the world), 

to give mp ill-feeling towards others and desist from 

doing any harm to them. ‘These three constitute the 
contents of right determination. 


Right speech (sammavaca or samyagvak).— 

Right determination should not remain a mere 

‘pious wish ' but must issue forth 

— — or into action. Right determination 

should be able to guide and control 

our speech, to begin with. The result would be right 

speech consisting in abstention from lying, slander, 
unkind words and frivolous talk. 


Right conduct (sammakammanta or samyak- 


i) Rls. eundubk karmánta).—Right determination 
or f aaran from should end in right action or good 
NEUE — conduct and not stop merely with 


good speech. Right conduct consists, therefore, in 
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desisting from destroying life, from stealing and fiom 
improper gratification of the senses. 
Right livelihood (samma-àajiva or samyagajiva).— 
Renouncing bad speech and bad actions, one should 
earn his livelihood by honest means. 
ox maintnintas ite be The necessity of this rule lies in 
honest means. showing that even for the sake of 
maintaining one’s life, one should not take to forbidden 
means but work in consistency with good determination. 
Right effort (sammavayama or samyagvyayama).— 
While a person tries to live a reformed life, through 
right views, resolution, speech, 
2) 8) iar oort t, action and livelibood, he is con- 
maintain moral pro-  gtantly knocked off the right path 
gress by banishing evil 5 aN 3 
thoughts and entertain- by old evil ideas which were deep- 
mu Koo" cose: rooted in the mind as also fresh ones 
which constantly arise. One cannot progress steadily 
unless he maintains a constant effort to root out old evil 
thoughts, and prevent evil thoughts from arising anew. 
Moreover, as the mind cannot be kept empty, he should 
constantly endeavour also to fil the mind with good 
ideas, and retain such ideas in the mind. These fourfold 
constant endeavour, negative and positive, is called 
right effort. This rule points out that even one high up 
on the path cannot afford to take a moral holiday 
without running the risk of slipping down. 
Right mindfulness (sammasati or samyaksmrti).— 
The necessity of constant vigilance 
AME, ory : —— is further — In this inen 
asahan “tala per lays down that the aspirant should 
things. constantly bear in mind the things 
he has already learnt. He should constantly re- 





148 AN INTRODUCTION TO INDIAN PHILOSOPHY 


member and contemplate the body as body, sensations 
as Sensations, mind as mind, mental states as mental 
states. About any of these he should not think, ‘‘ This 
am I, ” or “ This is mine.'' ! This advice sounds no 
better than asking one to think of a spade as a spade. 
yt But ludicrously  superfluous as it 
— — might appear to be, it is not easy to 
to things, and grief remember always what things really 
over their loss. 
are. Itis all the more difficult to 
practise it when false ideas about the body, etc., have 
become so deep-rooted in us and our behaviours based 
on these false notions have become instinctive If we 
are not mindful, we behave as though the body, the 
mind, sensations and mental states are permanent and 
valuable. Hence arise attachment to them and grief 
over their loss, and we become subject to bondage and 
misery. But contemplation on the frail, perishable, 
loathsome nature of these helps us to remain free 
from attachment and grief. This is the necessity of 
constant mindfulness about ttuth. 


In Digha-nikáya, sutta 22, Buddha gives very detailed 
instructions as to how such contempla- 

The practice of such tion is to be practised. For example, 
thought is rocommend- regarding the body, one should remem- 
ed by Buddhe Digha. Der and contemplate that the body 
—* dem in Digha is only a combination of the four 
Aii elements (earth, water, fire, air), that 

it is filled with all sorts of loathsome matter, flesh, bone, 
skin, entrails, dirt, bile, phlegm, blood, pus, ete. Going to 
a cemetery one should observe fyrther how the dead body 
rots, decays, is eaten by dogs and vultures and afterwards 
gradually becomes reduced to and mixed up with the 


1 Vide Majjhima-nikāya, I, p. 171 (E. T. by Silácára, German Pali 
Society). 
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elements. By such intense contemplation he is able to 
remember what the body really is: how loathsome, how 
perishable, how transitory! ‘ He gives up all false emotions 
and affection for the body, his own and others’. By 
similar intense contemplation about sensation, mind 
and harmful mental states he becomes free from 
attachment and grief regarding all these. The net result 
of this fourfold intense contemplation is detachment from 
all objects that bind man to the world.’ 


Right concentration (sammiasamidhi or samyak- 
samadhi).—One who has successfully guided his life in 
the light of the last seven rules and 


VA Mah. © fear thereby freed himself from all 


stages, is the last step passions and evil thoughts is fit to 
in the path tbat leads = 
to the goal—nirvšna. enter step by step into the four 


deeper and deeper stages of con- 
centration that gradually take him to the goal of his 
long and arduous Journey—cessation of suffering. He 
concentrates bis pure and unruffled mind on reasoning 
(vitarka) and investigation (vicara) regarding the 


ID Thé first stego of truths, and enjoys in this state joy 
rst stago o 
concentration is onrea- and ease born of detachment and 


eu ted dde. pure thought. This is the first 


truths. ‘There is th - 4 JAM : 
8 fos ef Sure di Ein ^" stage of intent meditation (dhyana 
or jhàna). 


When this concentration is successful, belief in the 


(b) Th * fourfold truth arises dispelling all 
secon a 
of carece Sar is anc doubts and, therefore, making 


rofed meditation, free ° : š ë 
from reasoning, etc. Teasoning and investigation  un- 
There is then a joy of necessary. From this results the 


tranquillity. : S 
second stage of concentration, in 
which there are joy, peace and internal tranquillity 


1. Vide Warren, Buddhism in Trans., p. 854. 
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born of intense, unruffled contemplation. 


There is in 


this stage a consciousness of this joy and peace too. 
In the next stage attempt is made by him to initiate 


(c) The third stage 
of concentration is de- 
tachment from even 
the joy of tranquillity. 
There is then indiffer- 
ence even to such joy, 
but a feeling of bodily 
ease still persists, 


with an experience of bodily 
this 


conscious of 


an attitude of indifference, to be able 
to detach himself even from the 
joy of concentration. From this 
results the third deeper kind of 
concentration, in which one experi- 
ences perfect equanimity, coupled 
ease. He is yet 
though 


ease and  equanimity, 


indifferent to the joy of concentration. 


Lastly, he tries to put away even this consciousness 


(d) The fourth stage 
of concentration is de- 
tachment from this 
bodily ease too. There 
are then perfect equa- 
nimity aod indiffer- 
ence. This is the state 
of nirvina or perfect 
wisdom. 


without pain, 


without ease. 


of ease and equanimity and all the 
sense of joy and elation he previous- 
ly had. He attains thereby the 
fourth state of concentration, 4 
state of perfect equanimity,  in- 
difference and self-possession— 
Thus he attains the 


desired goal of cessation of all suffering, he attains 


to arbatsbip or nirvana.’ 


There are then perfect 


wisdom (prajna) and perfect righteousness (Sila). 
To sum up the essential points of the eightfold 


Knowledge, conduct 
and concentration form 
the essentisls of the first 


path. 


path (or, what is the same, Buddha's 
ethical teachings), it may be noted 
that the path consists of 
three main things—knowledge, con- 


duct and concentration, harmoniously cultivated. In 


1 Vide Potthapada-sutta, for the detailed treatment of the Jhánas 


(Dialogues, I, pp. 245 f.). 
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Imdian philosophy knowledge and morality are thought 
inseparable—not simply because morality, or doing of 
good, depends on the knowledge of what is good, about 
boite Yuowisise: in which all philosophers would agree, 
impossible without but also because perfection of 
"ec mie knowledge is regarded as impossible 
without morality, the voluntary control of passions 
and prejudices. Buddha explicitly states in one of his 
discourses that virtue and wisdom 
“Virtue and wisdotu E 
purify one another,” purify one another and the two 
— are inseparable.’ In the eightfold 
path one starts with ‘ right views '—a mere intellectual 
apprehension of the fourfold truth. The mind is not 
I xu" a yet purged of the previous wrong 
.—-ideas, willand emo- ideas and the passions or wrong 
tion cis the light er emotions arising therefrom ; more- 
t of the eightfold over, old habits of thinking, speaking 
and acting also continue still. In 
a word, conflicting forces—the new good ones and the 
old bad ones—create, in terms of modern psychology, 
a divided personality. “The seven steps beginning 
with right resolve furnish a continuous discipline for 
resolving this conflict by reform of the old personality. 
Repeated contemplation of what is true and good, 
training of the will and emotion accordingly, through 
steadfast determination and  passionless behaviour, 
gradually achieve the harmonious personality in which 
thought and will and emotion are all thoroughly 
cultured and purified in the light of truth. The last 
step of perfect concentration is thus made possible by 


1 Sonadanda-sutta (ibid., p. 156). 
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the removal of all obstacles. The result of this 
— ando EM unhampered concentration on truth 
is; possible only after 18 perfect insight or wisdom, to 
T ita which the riddle of existence stands 
clearly revealed once for all. Ignorance and desire 
are cut at their roots and the source of misery vanishes. 
Perfect wisdom, perfect goodness and perfect equani- 
mity—complete relief from suffering—are simultaneous- 
ly attained, therefore, in nirvana. ‘‘ Goodness is a 
function of intelligence," said Matthew Bassendine,' 
'" as beauty is of health.” In Buddha’s view, good- 
ness, wisdom and tranquillity are the joint and 
inseparable functions of the complex fact of nirvana. 


6. The Philosophical Implications of Buddha's 
Ethical Teachings 


We may discuss here briefly some of the more 
important ideas of the world and man underlying 
Buddha’s ethical teachings. Some of these are 
explicitly stated by Buddha himself. We shall mention 
four of these views, on which his ethics mainly depends, 
namely, (1) the theory of dependent origination, (2) 
the theory of karma, (3) the theory of change, and (4) 
the theory of the non-existence of the soul. 


(i) The Theory of Dependent Origination or 

Conditional Existence of Things 

There is a spontaneous and universal law of causa. 

tion which conditions the appear- 

Everything de- x ay 

pends on some condi- ance of all events, mentale an 

TO physical. This law (dharma or 
! Vide Rhys Davids, Dialogues, I, p. 137. 
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dhamma) works automatically without the help of any 
conscious guide. In accordance with it, whenever a 
particular event (the cause) appears, it is followed by 
another particular event (the effect). “ On getting the 
cause, the effect arises.” The existence of everything is 
conditional, dependent on a cause. Nothing happens 
fortuitously or by chance. This is called the theory 
of dependent origination  (Pratityasamutpada in 
Sanskrit and  Paticcasamuppada in Pāli). This 
view, as Buddha himself makes clear, avoids 
two extreme views: on the one hand, eternalism 
or the theory that some reality 
Nothing exists with. eternally exists independently of 
ont a cause, nor does it by 
perish pibon leaviog any condition and, on the other 
ne hand, nihilism or the theory that 
something existing can be annihilated or can cease to 
be. Buddha claims, therefore, to 
a his is the middle hold the middle view, * namely, 
extremes of eternalism that everything that we perceive 
and nihilism. : | i 
possesses an existence but is 
dependent on something else, and that thing in turn 
does not perish without leaving some effect. 
Buddha attaches so much importance to the 
understanding of this theory that be 
Buddh rds thi | : T 
— a EE EA calls this the Dhamma. Let us 
for understanding bis put aside questions of the Beginning 
teachings. € 
and the End,” he says, ‘‘ I will 
teach you the Dhamma : That being thus, this comes to 


" 
1 Visuddhimagga, Chap. xvii (Warren, pp. 168 f.). Etymologically, 
pratitya —getting (something), samutpada=origination (of something 
else). 
? Samyutta-nikaya, xxii (fbid., p. 165). 


20—(1180B) 
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be. From the coming to be of that, this arises. That 
_ being absent, this does not happen. From the cessa- 
" tion of that, this ceaseg.'" ““ He who sees the paticca- 
samuppada sees the Dhamma, and he who sees the 
Dhamma, sees the paticcasamuppàáda.'" It is again 
compared to & staircase, by mounting which one can 
look round on the world and see it with the eye of a 
Maus ts gram Buddha.' It is the failure to grasp 
this principle of causa- this standpoint which, Buddha 
tions» the cause of sil asserts, is the cause of all our 
trouble.? Later Buddhism, as Rhys 
Davids notes, does not pay much heed to this theory. 
But Buddha himself says that this theory is very 
profound.” We have seen already how this theory 
is applied to the solution of the question regarding the 
origin of misery, as well as to that regarding the 
removal of misery. We shall see just now how 
profound in its many-sided implications this theory is 
in some other respects as well. 


(ii) The Theory of Karma 


The belief in the theory of karma, it will be seen, 

| is only an aspect of this doctrine. 
The law of karma is 3 

an aspect of this The present existence of an 

principle of causation. jindjyidual is, according to this 

doctrine, as according to that of karma, the effect of its 

past ;and its future would be the effect of its present 


1 Dialogues, II, p. 44. 
2 Mahünidümna-sutta (Warren, p. 203). 
3 Ibid. j 


a” 
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existence. This has been seen very clearly already in 
connection witb the explanation of the origin of suffer- 
ing in the light of the theory of dependent origination. 
The law of karma is only a special form of the more 
general law of causation as conceived by Buddha. | 


i) The Doctrine of Universal Change and 
Impermanence 


The doctrine of dependent origination also yields 
EDMONTON the Buddhist theory of the transi- 
arises from some con- tory nature of things. All things, 
ecd T T R Buddha repeatedly teaches, are 
subject to change and decay. As 
everything originates from some condition, it disappears 
when the condition ceases to be. Whatever has a 
beginning has also an end. Buddha, therefore, says, 
** Know that whatever exists arises from causes and 
conditions and is in every respect impermanent.'' 1 
* That which seems ever-lasting will perish, that 
which is high will be laid low ; where meeting is, 
parting will be; where birth is, death will come.’’ 2 


Transitoriness of life and worldly things is spoken of by 

many other poets and philosophers. 

Subsequent Bauddha Buddha logically perfects this view 

—— Rh hae rita into the doctrine of impermanence. 

zu nana into chai Hi later followers develop this further 

of momebDtariness. in a theory of momentariness, which 

i means not only that everything has 
conditional and, therefore, non-permanent existence, but 

e also that things last not even for short periods of time, 
but exist for one partless moment only. "This doctrine 


1 Mahüparinircüna-sütra (quoted in Sogen's Systems, p. 9). 
? Dhammapada (ibid.). 
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of momentariness of all things is supported by later 
writers with elaborate arguments, one of which may 
be briefly noticed here: The criterion of the existence 
| v | (sattaé) of a thing is its capacity to 
This view is deduced | Produce some effect (artha-kriya- 
from the criterion of | karitva-laksapam sat). A non-existent 
existence as causal thing, like a hare’s horn, cannot 
efficiency. | produce any effect. Now, from this 
criterion of existence, it may be 
deduced that a thing having existence must be momen- 
tary. If, for example, a thing like a seed be not accepted 
to be momentary, but thought to be lasting for more 
than one moment, then we have to show that it is 
capable of producing an effect during each moment it 
exists. Again, if it really remains the same unchanging 
thing during these moments, then it should be able to 
produce the same effect at every one of those moments. 
But we find that this is not the case. The seed in the 
house does not produce the seedling which is generated 
by a seed sown in the field. “he seed in the house cannot 
then be the same as that in the field. But it may be 
said that though the seed does not actually produce the 
same effect always, it always has the potentiality to 
produce it, and this potentiality becomes kinetie in the 
presence of suitable auxiliary conditions like earth, water, 
etc. Therefore, the seed is always the same. But this 
defence ia weak; because then it is virtually confessed 
that the seed of the first moment is not the cause of the 
seedling, but that the seed modified by the other conditions 
| really causes the effect. Hence the 
Nothing exists for seed must be admitted to  bave 
more than one mo- changed. Inthis way it may be shown 
ment. — , regarding everything that it does not 
| stay unchanged during any two 
moments, because it does not produce the identical effect 
during both moments. Hence everything lasts only for a 
moment. 


(v) The Theory of the Non-existence of the Soul 


The law of change is universal ; neither man, nor 
any other being, animate or inanimate, is exempt from 
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it. It is commonly believed that in man there is: an 


The common belief ia 
that there is a per- 
manent substance in 
man, namely, the soul. 
But this belief ia un- 
tenable, because of the 
law of universal change 
and impermanence. 


abiding substance called the: soul 
(atma), which persists through 
changes that overcome the body, 
exists before birth and after death, 
and migrates from one body to 
another. Consistently with his 


theories of conditional existence and universal change, 
Buddha denies the existence of such soul. But how, it 
may be asked, does he then explain the continuity of a 
person through different births, or even through the differ- 
ent states of childhood, youth and old age ? ‘Though 
denying the continuity of an identical substance in man, 
Buddha does not deny the continuity of the stream 
of successive states that compose his life. Life is an 
unbroken series of states ; each of these states depends 
on the condition just preceding and gives rise to the 
one just succeeding it. The con- 
tinuity of the life-series is, therefore, 
| based on à causal connection run- 
ning through the different states. This continuity is 
often explained with the example of a lamp burning 
throughout the night. The flame of each moment 
is dependent on its own conditions and different from 
that of another moment which is dependent on other 
conditions. Yet there is an unbroken succession of 
the different flames. Again, as from one flame 
another may be lighted, and though: 


Life is an unbroken 
stream of successive 
states which are cau- 
sally connected. 


This stream extends 


backward and forward the two are different, they are 
and makes the past, — | 
present and future Connected causally, similarly, the 


lives continuous. end-state of this life may cause the 


beginning of the next. Rebirth is, therefore, not 
transmigration, f.e. the migration of the same soul 
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into another body ; it is the causation of the next life 
by the present... The conception of a soul is thus 
ni es tos S. | replaced here by that of an un- 
pinasa i b7 s onion broken stream of consciousness aa 
| "^ in the philosophy of William 
James. As the present state of consciousness inherits 
its characters from the previous one, the past in a 
way continues in the present, through its effect. 
Memory thus becomes explicabie even without a 
soul. 'This theory of the non-existence of soul (Anatta- 
pada) plays a very important part in  understand- 
ing the teachings of Buddha. He, therefore, 
repeatedly exhorts his disciples to give up the false 
view about the self. Buddha points out that people 
who suffer from the illusion of 
t uad tei o7 pe the self, do not know its nature 
attachment and mi- clearly ; still they strongly protest 
sery. 
that they love the soul ; they want 
to make the soul happy by obtaining salvation. This, 
he wittily remarks, is like falling in love with the most 
beautiful maiden in the land though she has never 
been seen nor known.? Or, it is like building a stair- 
case for mounting a place which has never been 
seen.” 
Man is only a conventional name for a collection 
Man is an unstable Of different constituents,* the mate- 


collection of body, rial body (kaya), the immaterial 
manas and conscious- 


ness. mind (manas or citta), the formless 
1 Vide Warren, pp. 234 f. 
2 Potthapada-sutta (Dialogues, I, p. 258). 
3 Ibid., p. 261. Ç | | . 
4 ' Ibid., PP- 259-61. ' 
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consciousness (vijiana), just as a chariot is a collec- 
tion of wheels, axles, shafts, etc.! The existence 
of man depends on this collection and it dissolves 
when the collection breaks up. The soul or the 
ego denotes nothing more than this collection. From 
a psychological point of view, 
gardoa nay also be re- man, as perceived from without 
tion of five kinds of and within, is analysable also 
changing states—paf.- : | š 
ca-skandhas. Into a collection of five groups 
(pañca-skandha) of changing ele- 
ments, namely, (l) form (rapa) consisting of the 
different factors which we perceive in this body having 
form, (2) feelings (vedanà) of pleasure, pain and in- 
difference, (3) perception (sanjüà), (4) predispositions 
or tendencies generated by the impressions of past 
experience (sarmskaras), and (5) consciousness itself 
(vi]lfüiana).? 
In summing up his teachings, Buddha himself once 
said: ‘‘ Both in the past and even 
L d aed eec ri sek now do I set forth just this: suffer- 
fering and cessation of jing (duhkha) and cessation of 
suffering. : 
suffering." Rhys Davids, quoting 
this authority, observes that the theory of dependent 
origination (in its double aspect of explaining the world 
and explaining the origin of suffering), together with the 
formula of the eightfold path, gives us “ not only the 
whole of early Buddhism ina nutshell, but also just 
those points concerning which we find the most empha- 
tic affirmations of Dhamma as Dhamma ascribed to 


l Milinda-paftha, Warren, pp. 129-33. 
2 Samyutta-nikaya, ibid., pp. 138-45. Vide also Mrs. Rhys Davids, 
Buddhism, p. ?1; Suzuki, Outlines, pp. 160-53. 
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Gautama.’"* And this is the substance of what we 
have learnt in the above account of Buddha's teachings. 


III. THE ScHoots or BAupDHA PHILOSOPHY 


It has been found again and again in the history of 


human thought that every reasoned 

den Pico divis attempt to avoid philosophy lands 
rise to a new kind of a thinker into a new kind of philo- 
metaphysics. š | 

sophy. Inspite of Buddha's aver- 
sion to theoretical speculation, he never wanted to 
accept, nor did he encourage his followers to accept, 
any course of action without reasoning and criticism. 
He was extremely rational and contemplative, and 
wanted to penetrate into the very roots of human exist- 
ence, and tried to supply the full justification of the 
ethical principles he followed and taught. It was no 

wonder, therefore, that he himself 
His , teachings con’ incidentally laid down the founda- 
positiviam, phenome- tion of a philosophical system. His 
naliam and empiricism. : | | 

philosophy, partly expressed and 
partly implicit, may be called positivism in so far as he 
taught that our thoughts should be confined to this 
world and to the improvement of our existence here. 
It may be called phenomenalism in so far as he taught 
that we were sure only of the phenomena we experi- 
enced. It is, therefore, 4 kind of empiricism in method 
because experience, according to him, was the source 
of knowledge. 


1 Dialogues, II, p. 44. * 
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These different aspects of his philosophy came to be 
developed by his followers along 
Ade abate —— different lines, as they were requir- 
nlong different lines. ed to justify Buddha's teaching, to 
defend it from the severe criticism 
it had to face in India and outside, and to convert 
other thinkers to their faith. Buddha’s reluctance to 
discuss the ten metaphysical questions concerning 
things beyond our experience and his silence about 
them came to be interpreted by his followers in differ- 
ent lights. Some took this attitude as only the sign of 
a thoroughgoing empiricism which must frankly admit 
the inability of the mind to decide non-empirical ques- 
Rons. According to this explana- 
pec m and scep- tion, Buddha's attitude would be 
regarded as scepticism. Some 
other followers, mostly the Mahayanists, interpreted 
Buddha’s view neither as a denial of reality beyond 
objects of ordinary experience, nor asa denial of any 
means of knowing the non-empirical reality, but only 
as signifying the indescribability of that transcendental 
experience and reality. The justification of this last 
interpretation can .be obtained from some facts of 
Buddba's life and teachings. Ordinary empiricists 
believe that our sense-experience is the only basis of all 
our knowledge ; they do not admit the possibility of 
any non-sensuous experience. Buddha, however, taught 
the possibility of man's attaining in nirvàna an experi- 
ence or consciousness which was 

Kater e trao- not generated by the activity of 
the senses. The supreme value 

and importance that he attached to this non-empirical 

21—(1180B) 
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consciousness, justify his followers in supposing that 
he regarded this as the supreme reality, as well. The 
fact that very often Buddha used to say’ that he had 
a profound experience of things ‘ far beyond,’ which 
is ‘ comprehended only by the wise ' and ‘ not grasped 
by mere logic, may be taken to mean that his non- 
empirical experience can neither be logically proved 
with arguments nor be expressed in empirical ideas and 
language. These grounds lead some followers, as we 
“shall see, to raise a philosophy of mysticism and tran- 
scendentalism out of the very silence of Buddha. The 
nemesis of neglected metaphysics thus overtakes Bud- 
dhism soon after the founder’s passing away. 
j Buddhism, though primarily an ethical-religious 
movement, thus came to give 
There are about thirty birth to about thirty schools, not 
chief schools of later ` 2 m 
Buddhism. counting the minor ones.~ And 
some of these get into the deep 
waters of metaphysical speculation, heedless of the 
founder’s warning. Of these many schools of Buddhis- 
tic thought we shall first notice the four well-known 
systems as discussed generally by Indian writers. Ac- 
cording to this account, (1) some Bauddha philosophers 
are nihilists (Sünya-vàdi or Madhyamika), (2) others 
are subjective idealists (Vijñana- 
dh. pldlosopby distin: vadi or Yogacara), (3) others again 
— n2. — are representationists or critical 
realists (Bahyanumeya-vadi or 
Sautrantika), and (4) the rest are direct realists (Bahya- 
pratyaksa-vadi or Vaibhasika). The first two of the 


f . 


— 


-i Vide Brahmajala-sutta, 2 Vide Sogen, Systems, p. 3. 


E g. 
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above four schools come under Mahayana and the 
last two under Hinayana. It should be noted, how- 
ever, that under both Mahayana and Hinayáüna there 
are many other schools.' 
The fourfold classification of Bauddha philosophy 
is based upon two chief questions, 
This fourfold division à | . 
is based on two pro. one  metapbysical or concerning 
ig reai Ie „there reality and the other epistemo- . 
replies to this ques- logical or concerning the knowing 
of reality. To the metaphysical 
question ‘* Is there at all any reality, mental or non- 
mental?” three different replies are given: (a) The 
Madhyamikas hold * that there is no reality, mental 
or non-mental; that all is void (éünya). Therefore, 
they have been known as the nihilists (Sünya-vàadins). 
(b) The Yogacaras hold that only the mental is real, 
the non-mental or the material world is all void of 
reality. They are, therefore, called subjective idealists 
(vijfiana-vadins). (c) Still another class of Bauddhas 
hold that both the mental and the non-mental are 
real. They may, therefore, be called realists. Some- 
times they are styled Sarviüstitva.vadins (i.e. those 
who hold the reality of all things), though this term 
is used in a little different sense by some Buddhist 
= writers. But when the further 
Mie Pear — ——— epistemological question is asked: 
A to this ques- ** How is external reality known 
| to exist ? '" this third group of 
thinkers, who believe in external reality, give two 
1 Ibid. Sogen mentions 21 schools of Hinayana and eight of 
Mahayana, which are said to have many more or less known schools. 


3 According to non-Buddhist Indian critics. This interpretation is 
not supported by the Mabàáyànist writers, as will be shown later. 






164 AN INTRODUCTION TO INDIAN PHILOSOPHY 


different answers. Some of them, called Sautrantikas, 
hold that external objects are not perceived but known © 
by inference. Others, known as Vaibhasikas, hold that 
the external world is directly perceived. ‘Thus we 
have the four schools, representing the four important 
standpoints. This classification has much philosophical 
importance, even in the light of contemporary Western 
thought, where we find some of these different views 
advocated with great force. Let us consider these 
four schools. 


1. The Mddhyamika School of Sünga-vàda 


The founder of this school is said to be Nagarjuna, 
ee who was a Brabmin born in South 
Nagarjuna, the found- 
er of this school of India about the second century 
— A.D.' Aévaghosa, the author of 
Buddhacarita, is also regarded as its pioneer. In his 
famous work, Médhyamikasdstra, Nagarjuna states, 
with great dialectical skill and scholarship, the philo- 
sophy of the Madhyamika school. 
The doctrine of Sünyavada has been understood in 
UR Da India, by non-Buddhist philosophers 
Sünya-vada is under- + , | ; 
stood asinibiism by in general, to mean that the uni- 
— verse is totally devoid of reality, 
that everything is Simya or void. In setting forth 
this doctrine in his Sarvadarsana-sangraha, Madhav- 
ücürya has mentioned the following 
— c o as an argument in its support. 
things: objects, know- ‘The self (or the knower), the 
cda. isis object (or the known) and know- 
ledge are mutually interdependent. “The reality of 


. 
1 Vide Sogen, Systems, Chap. V, p. 187. 
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one depends on each of the other two, and if one be 
false, the others also must be so (just as the father- 
hood of any person will be proved false if the existence 
of his children be proved to be false). But it must be 
admitted by all that when we perceive a snake, in a 
rope, the object perceived, namely, the snake is 
absolutely false. Hence the mind or the subject which 
knows such an object turns out to be false and 
all knowledge also becomes false. Thus it may be 
concluded that all that we perceive within or without, 
along with their perception and the percepient mind, 
are illusory like dream-objects. There is, therefore, 
nothing, mental or non-mental, which is real. "The 
universe is Sanya or void of reality. 


From such arguments it would appear that, accord- 
ing to the Madhyamika view, every- 
s the S maed thing is unreal. Hence it is that 
menal world, and not such a view came to be known 
al! reality. ] | 
as nibilism in Europe as well as 
in India (where it bas also been termed Sarva- 
vaināśika-vāda by some writers). The word šünya, 
used by the Madbyvamikas themselves, is chiefly 
responsible for this notion—because šünya means 
ordinarily void or empty. But when we study this 
philosophy more closely, we come to realize that the 
Madhyamika view is not really nibilism, as ordinarily 
supposed, and that i£ does not deny all reality, but 
only the apparent phenomenal world perceived by us. 
Behind this phenomenal world there is a reality which 
is not describable by any character, mental or non- 
mental, that we perceive. Being devoid of phenomenal 
characters; it is called Sutnya. But this is only the 
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negative aspect of the ultimate reality ; it is only a 
— E QN T description of what it is not. In 
indescribable natureof the  Lankaüavataára-sutra (quoted by 
phenomena. * “€ s — 

| | Madhavacarya himself) it is stated 
that the real nature of objects cannot be ascertained 
by the intellect -and cannot, therefore, be described. 
That which is real must be independent and should not 
ee re bs depend on anything else for its exis- 
said to be either realor tence and origination. But every 
unreal, or both real ° | : 
and unreal, or neither thing we know of is dependent on 
real nor unreal. some condition. Hence it cannot 
be real. Again, it cannot be said to be unreal. 
Becauee an unreal thing, like a castle in the air, can 
never come into existence. To say that it 1s both real 
and unreal, or that it is neither real nor unreal, would 
be unintelligible jargon.!  Sünyatà or voidness is the 
| name for this indeterminable, in- 
describable real nature of things. 
Things appear to exist, but when 
we try to understand the real nature of their existence 
our intellect is baffled. It cannot be called either real 
or unreal, or both real and unreal, or neither real nor 
unreal. 


Sünyata is this in- 
determinable nature. 


It will be seen that in the above argument, the inde- 
scribable nature of things is deduced 

Sinyata is only an from the fact of their being dependent 
aspect of the dependent on other things or conditions. Nagar- 
nature of things. juna says, therefore, ‘‘ The fact of 
dependent origination is called by us 

Sanyata.’’ ? ‘‘ There is no dharma (character) of things 
which is not dependent on some other condition regarding 


1 Sarvadarsana-sangraha, Chap. II. 
2 Madhyamika-sastra, Chap. 24, Karka 18. * 
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its origin. 
Sonya, pr ] 


Therefore, there is no dharma which is not 
It would appear, therefore, that Sinya only 


means the conditional character of things, and their conse- 
quent constant changeability and indeterminability or 


indescribability.? 


This view is called the middle (madhyama) path, 


This view avoids the 

twoextreme views of 
the absolute reality 
nnd the absolute un- 
reality of things. 
Hence itis known as 
the middle (madhyama) 
view. 


because it avoids extreme views by 
denying, for example, both absolute 
reality and absolute unreality of things 
and asserting their conditional exis- 
tence. This was the reason why 
Buddha, as we saw, called the theory 
of dependent origination—the middle 
path.? And so Nāgārjuna says * that 


$ünya-vada is called the middle path because it implies 
the theory of dependent origination. 


The conditionality of things which makes their own 


Sünyaváüda is a kind 
of relativity. 


nature (svabhava)  unascertainable, 
cither as real or unreal, etc., may be 
also regarded as a kind of relativity. 
Every character of a thing is condi- 


tioned by something else and, therefore, its existence is 


relative to that condition. 


Sunyavada can, therefore, also 


be.interpreted as a theory of relativity which declares that 


no thing, no phenomenon 


experienced, has a fixed, 


absolute, independent character of its own (svabhava) and, 
therefore, no description of any phenomenon can be said to 
be unconditionally true. 


To this philosophy of phenomena (or things as they 


The positive side of 
the Madhyamika doc- 
trine : there is a reality 
bebind phenomena; it 
is unconditional and 
free from change. 


appear to us), the Madhyamikas add a 
philosophy of noumenon (or reality in 
itself). Buddha's teachings regarding 
dependent origination, 1mpermanence, 
etc., apply, they hold, only to the 
phenomenal world, tothings commonly 
observed by us in ordinary experience. 


But when nirvana is attained and the conditions of sense- 
experience and the appearance of phenomena are controlled, 
what would be the nature of the resultant experience? To 


Vide ante. 


* Ww we = 


Ibid., Karika 19. 
Sogen, Systems, p. 14 and pp- 191-98 ; Suzuki, Outlines, 


Karika 18 quoted above. 
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this we cannot apply the conditional characters true of 
henomena. The Madhyamikas, therefore, hold that there 
is a transcendental reality (noumenon) behind the pheno- 
menal one and it is free from change, conditionality and all 
other phenomenal characters. As Nagarjuna says: '' There 
are two truths, on which Buddha's 
Nügàrjuna speaks, teaching of Dharma depends, one is 
uere; of two empirical (samvrti-satya) and meant 
nnda and — for the ordinary people, another is the 
scendental or nou. transcendental or the absolutely true 
menal. one (paramartha-satya). Those who 
do not know the distinction between 
these two kinds of truth, cannct understand the pro- 
found mystery of Buddha's teachings.'' ! 


The truth of the lower order is only a stepping-stone to 
the attainment of the higher. The 

The higher truth, nature of nirvina-experience which 
realized in mirvána, takes one beyond ordinary experience 
can be described only ounnot be described, it can only be 


"he j 
coke ipta — — suggested negatively with the help of 


experience. words which describe our common 
experience. Nagarjuna, therefore, 
describes nirvina with a series of negatives, thus:  '' That 


which is not known (ordinarily), not acquired anew, not 

destroyed, not eternal, not suppressed, 

No positive descrip- not generated is called nirvana.'' 2 

tion of it is possible. As with nirvana so also with the 

Tathügata or one who has realized 

nirvana. His nature also cannot be described. That is 

why, when Buddha was asked what becomes of the Tatha- 

gata after nirvana is attained, he declined to discuss the 
question. 

In the same light the silence of Buddha regarding all 

metaphysical questions about non- 

This accounts for empirical things can be interpreted 

Buddha's silence on to mean that he believed in a tran- 

matters beyond ordi- seendental experience and reality, the 

DRE CREDE truths about which cannot be describ- 

ed in terms of common experience. 

Buddha's frequent statements that he had realized some 


! Mdadhyamika-sastra, Chap. 24, Karikds 8-9. 
3 I[Ibid., Chap. 25, Kürika 3. 


. 





THE BAUDDHA PHILOSOPHY 169 


profound truth which reasoning cannot grasp, can be cited 
also to support this Madhyamika contention about the 


transcendental. 1 


It may be noted here thatin its conception of twofold 


The pointa of agree- 


ment between  Bud- 
dba” teaching (as 
interpreted by the 
Madbyamikas) and 


that of the Upanigads. 


truth, its denial of the phenomenal 
world, its negative description of the 
transcendental, and its conception of 
nirvana as the attainment of unity 
with the transcendental self, the 
Maàdhyamika approaches very close to 
Advaita Vedanta as taught in some 


Upanisads and elaborated later by Sankaracarya. 


2. The Yogaàcaára School of Subjective Idealism 


While agreeing with the Madhyamikas, as to the 


Denial of the reality 
of the mental is self- 
contradictory. 


unreality of external objects, the 
Yogācāra school differs from them 
in holding that the mind (citta; 


cannot be regarded as unreal. Forthen all reasoning and 
thinking would be false and the Madhyamikas cannot 
establish that even their own arguments are correct. 
To say that everything mental or non-mental is unreal 


Mind must, therefore, 


be admitted. 


is suicidal. "The 
mind should at 


reality of the 
least be admitted 


in order to make correct thinking possible. 
The mind, consisting of a stream of different kinds 


The objects perceived 
are all ideas in the 
mind. 


are merely 


ideas of the mind. 


of ideas, is the only reality. "Things 
that appear to be outside the mind, 
our body as well as other objects, 
Just as in cases of 


dreams and hallucinations a man fancies to perceive 


! Vide Prof. Radhakrishnan's article, ** The teaching of Baddha by 
speech and silence,'"" Hibbert Journal, April, 1934, for a fuller discussion. 


22—(1180B) 
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things outside, though they do not really exist there, 
—— similarly the objects which appear 
— mind slone 5 t5 be out there, are really ideas 

eZ in the mind. The existence of 
any external object cannot be proved, because it can- 
not be shown that the object is 
different from the consciousness of 
the object. As Dharmakirti states, 
the blue colour and the consciousness of the blue 
colour are identical, because they are never 
perceived to exist separately. Though really one, they 
appear as two due to illusion, just as the moon appears 
as two to some due to defective vision. As an object is 
never known without the consciousness of it, the 
object cannot be proved to have an existence indepen- 
dent of consciousness. 


There is no external 
reality. 


The Yogiciras also point out the following absurdities 
which arise on the ponimo an 

| al real- object external to the mind. An 
UE Uareitted, many external object, if admitted, must be 
difficulties afise. either partless (i.e. atomic) or com- 
j posite (i.e. composed of many parts). 
But atoms are too smallto be perceived. A composite 
| thing (like & pot) also cannot be per- 

(1) An external object ceived, because it is not possible to 
cannot be perceived. perceive simultaneously all the sides 
K and parts of the whole object. Nor 
can it bè said to be perceived part by part, because, if 
those parts are atomic, they are too small to be perceived, 
and if they are composite, then the original objection 
agåin. arises. So if one -admits extra-mental objects, 
the perception of these objects cannot be explained. 
These objections do not arise if the object be nothing other 
ERI than consciousness, because the ques- 
Ko ar taser tion of parts nd whole does not 
pe — arise with rega to consciousness. 
* eee e.g ue Another difficulty is that the 
consciousness _of the object cannot , arise before 
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the object has come into existence. Neither can it 
arise afterwards, because the object, being momentary, 
vanishes as soon as it arises. ‘The external object, _accord- 
ing to those who admit it, being the cause of consciousness 
cannot be simultaneous with consciousness. Nor can it 
be said that the object may be known by consciousness 
after it has ceased to exist. For in that case the object 
being in the past there cannot be any immediate.knowledge 
or perception of it. Perception of present objects, as we 
must admit always to have, remains, therefore, un- 
explained if objects are supposed to be external to the 
mind. This difficulty does not arise, if the object, be 
supposed to be nothing other than consciousness. 


The Yogücüra view is called Vijüana-vàda or idealism 
because it admits that there is only 


The Yogácára view 
in called Vijhina-vida 
because it admits 
viiñüna or conscious- 
ness aa the only 
ity. 
idealiem. ` 


real- > 


It is subjective, , ideas or states of consciousness. 


one kind of reality which is of the 
nature of consciousness (vijñaàna) and 
objects which appear to be material 
or external to consciousness are really 
'This 
theory may be described further as 
subjective idealism, because according 


toit the existence of an object perceived is not different 
from the subject or the perceiving mind. 


2 One of the chief 


The ideas of objects 
are all latent in the 
mind. The conditions 
of a particular moment 
make a particular idea 
mature or become 
conscious and vivic. 


difficulties of subjective idealism is: 
If an object depends for its existence 
solely on the subject, then, how is it 
that the mind cannot create at will 
any object at any time? How is it 
explained that objects do not change, 
appear or disappear at the will of the 
perceiver ? ‘To explain this difficulty, 
the Vijüanavadin says that the mind 


ia a stream of momentary conscious states and within the 


stream there lie buried the 
At a particular moment that latent 


past experience. 


impressions (sarnskšára) of all 


impression comes to the surface of consciousness for which 
the circumstances of the moment are the most favourable. 
At that moment that impression attains maturity (pari- 


Hence a particular 
object is perceived at 
a particular time. 


latent inipression can, under the circumstances, 


pāka), so fo say, and develops into 
immediate consciousness or percep- 


tion. It is thus that at that particular 


that whose 


reveal 


moment only object, 
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itself, becomes perceived; just as in the case of the 
revival of past impressions in memory, though al! the 
impressions are in the mind, only some are remembered 
at a particular time. This is why only some object can 
be perceived at a time and not any at will. 


The mind considered in its aspect of being a store- 
house or home of all impressions is 

Aime — — called by the Vijfiamavadins Alaya- 
ideas, is called Alaya- Vijñāna.' It may be regarded as the 
vijhiüns. potential mind and answers to the 
soul or ütman of other systems, with 

the difference that it is not one unchanging substance like 
the soul, but is a stream of continuously changing states. 
This &Alayavijüana or the potential 

Culture and control mind, through culture and  self- 
of the mind can stop control as previously recommended, 
d I can gradually stop the arising of 
ment to them. undesirable mental states and develop 
into the ideal state of nirvana. 

Otherwise, it only gives rise to thoughts, desires, attach- 
ment which bind one more and more to the fictitious 
external world. The mind, the only reality according to 


this school, is truly its own piace, it can make heaven of 
hel] &nd hell of heaven.* 


The Yogacüras are so called either because they used 
| to practise yoga 3 by which they came 
s Seley meaning Of to realize the sole reality of mind (as 
Nr Alayavijiana) dispelling all belief in 
the external world or because they combined in them both 
critical inquisitiveness (yoga) and good conduct (acira).* 
Asanga, Vasubandhu, Dignüga are the famous leaders of 
the Yogücüra school. Lankdvatdra-siitra is one of its most 
important works.  Tattvasangraha of Santaraksita, with a 
commentary of Kamalaéila,5 is another very scholarly 
work of the school. 


Vide Sogen, Systems, p. 258. 

Ibid., p. 259. 

Vide Bogen, Systems, p. 2183. 

Sarvadaréfana-satgraha, Ch. TI. 

This work bas been published recently in“ Gaekwad's Oriental 
Series.’ Vide p. 14 of the Sanskrit Introduction for the view that this 
work belongs to the Yogācāra school. z 
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3. The Sautrantika School of Representationism 


The Sautrantikas believe in the reality not only. of 
The mental end the the mind, but also of ` external 
external are both real. objects. They point out that 
without the supposition of some external objects, 
Proofs for the reality 1t is not possible to explain even 
of external objects : the illusory appearance of ex- 
(1) If there were no ternal objects. If one never per- 
external object, it y 
would be meaningless ceived anywhere any external 
— Gs: tke cater object, he could not say, asa 
nal object." Vijnanavadin does, that, through 
illusion, consciousness appears like an external object. 
The phrase ‘ like an external object ' is as meaningless 
D Obra axe fel 5 like the son of a barren 
directly as being ont- mother,’ because an external 
side the self, : : : * 

object is said by the Viñanavadin 
to be wholly unreal and never perceived. Again, the 
argument from the simultaneity of consciousness and 
object to their identity is also defective. Whenever 
we have the perception of an object like a pot, the pot 
is felt as external and consciousness of it as internal 
(i.e. to be in the mind). So the object from the very 
| beginning is known to be different 
sorted na teeation from and not identical with con- 
—— apy =s oe sciousness. If | the pot perceived 
paea not ‘There were identical with the subject, then 
we would have said, ‘‘ I am the 
pot.” Besides, if there were no external objects, the 
distinction between the ‘ consciousness of a pot’ 
and * the consciousness of a cloth” could not be 
explained, because as consciousness both are identical : 
it is only regarding the objects that they differ. 
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Hence we must admit the existence of different 


Ideas are not objects, 
bot ` ag copies of 
them. nee objects 
outside can be inferred 
from their mental 
pictures or ideas. 


external objects outside conscious- 
ness. These objects give particular 
forms to the different states of con- 
sciousness. From these forms or 
representations of the objects in the 


mind we can infer the existence of their causes, i.c. 
the objects outside the mind. 


The reason why we cannot perceive at will any object 


Perception of external 
objects depends on four 
factors : object, mind, 
sense and  aoxiliary 
conditions. 


at any time and place, lies in the fact 
that a perception depends on four 
different conditions and not simply on 
the mind. There must be the object 
toimpart its form to consciousness, 
there must be the conscious mind (or 


the state of the mind at the just previous moment) to cause 
the consciousness of the form, there must be the sense to 
determine the kind of the consciousness, that is, whether 
the consciousness of that object would be visual, tactual or 
of any other kind. Lastly, there must be some favourable 
auxiliary condition, such as light, convenient position, 
perceptible magnitude, etc. All these combined together 
bring about the perception of the object. The form of the 
object thus ee, in the mind, is — effect of M 
object, among other things. he 
n "m leen existence of the object is T no of 
or idea of the object course perceived, because what mind 
produced in the mind. immediately knows is the copy or 
We infer oe object representation of the object in its own 
from this ea, consciousness. But from this it ean 
infer the object without which the copy would not arise. 


The Sautrantika theory is, therefore, called also the 
theory of the inferability of external 
. The meaning of objects  (Bahyànumeya-vüda). The 
a name ‘ Sautrintika’ is given to this 
school because it attaches exclusive importance to the 
authority of the Satra-pitaka.' The arguments used by 


1 "Many works of this class are named * suttànta.' 


Vide Bogen, 
Systems, p. 6, for this interpretation of * sautrántika.' ° | 
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this school for the refutation of subjective idealism 
anticipated long ago some of the most important arguments 
which modern Western realists like Moore use to refute 
the subjective idealism of Berkeley. ‘The Sautrantika 
position, in epistemology, resembles ‘ representationism ' 
or the ‘copy theory of ideas ' which was common among 
Western philosophers hke Locke. This exists even now in 
a modified form among some critical realists. 


4. The Vaibhasika School 


While agreeing with Sautrantikas regarding the 
reality of both the mental and the 


Vaibhásikas admit, Tahke : 
Hke Gantrantikes, the non-mental, the Waibhasikas, like 


reality of both mind many modern neo-realists, point 


nd external objects, 1 
— m — out that unless we admit that ex- 


ternal objects are perceived by us, their existence 
cannot be known in any other way. Inference of 
fire from the perception of smoke 

But unlike Sautràán- | Š : 
tikas they held thet 18 possible because in the past we 
aie iei ea a pe have perceived both smoke and 
ception and not in- fire together. One who has never 
perceived fire previously cannot 
infer its existence from the perception of smoke. 
If external objects were never perceived, as Sautranti- 
kas hold, then they could not even be inferred simply 
from their mental forms. To one unacquainted with 
an external object, the mental form would not appear 
to be the copy or the sign of the existence of an extra- 
mental object, but an original thing which does hot 
owe its existence to anything outside the mind. Either, 
therefore, we have to accept subjective  idealism 
(Vijüaüna-vàda) or, if that has been found unsatisfactory, 
we must admit that the external object is directly known. 
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The Vaibhasikas thus come to hold a theory of direct 
realism ' (bahya-pratyaksa-vada). 


The Abhidhamma treatises formed the general founda- 

tion of the philosophy of the realists. 

Meaning of ‘ Vaibha- The Vaibhasikas followed exclusively 

sika.’ a particular commentary, Vibhasa (or 

Abhidhamma-mahavibhasa), on an 

Abhidhamma treatise (Abhidharma-jñana-prasthana).* Hence 
their name. 


IV. THe RELIGIOUS SCHOOLS OF BUDDHISM : 
HiNAYANA AND MAHAYANA 


|! In respect, of religion Buddhism is divided, as 
we know, into the two great schools, the Hinayàna 
and the Mahayana. 
Representing faithfully the earlier form of Buddhism 
the Hinayana, like Jainism, stands 
haito. the — as the example of a religion without 
ing of Buddha that God. The place of God is taken 
everyone should work . n mo 
out his own salvation. in it by the universal moral law 
of karma or dbamma which governs 
the universe in such a way that no fruit of action is 
lost and every individual gets the mind, the body 
and the place in life that he deserves by his past deeds. 
The life and teachings of Buddha furnish the ideal 
as well as the promise or the possibility of every 
fettered individual's attaining liberation. With an 
unshaken confidence in his own power of achievement 
and a faith in the moral law that guarantees the 
preservation of every bit of progress made, the 
Hinayànist hopes to obtain liberation in this or any 


1 Wide J. E. Turner, A Theory of Direct Realism, P- 8. 
Vide Sogen, Systems, pp. 102 and 106. 
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other future life by following Buddha’s noble path. 
His goal is Arhatship or Nibbana, the state that 
extinguishes all his misery. Hinayāna is, therefore, 
a religion of self-help. It sticks fast to Buddha’s 
f saying: '' Be a light unto thyself." * Everyone can 
and should achieve the highest goal for and by himself. 
It is inspired by the last words that Buddha said before 
he passed away : ' Decay is inherent in all things 
composed of parts. Work out your salvation with 
diligence.” 

This path which depends neither on divine mercy 
Hinayüána is tbe dim.  DOr on any other foreign help, 
cult path of self-help. except the Ideal set by Buddha 
and the moral law of the universs, is meant only for 
the strong, who are all too few in this world. 

As the fold of Buddhism widened in course of 
time, it came to include not only the few select 
EDS ula ion. dew. persons fit to follow this difficult 
fore, the multitudes of ideal, but also multitudes’ of 
are ga hh veut. half-convinced nominal converts 
who neither understood the Path nor had the 
necessary moral strength to follow it. With the 
support of royal patrons like Asoka, Buddhism gained 
in number but lost its original quality. The bulk 
of people who accepted Buddhism, on grounds other 
than moral, brought it down to their own level. They 
came with their own habits, beliefs and traditions which 
soon became a part of the new faith they accepted. 
The teachers had to choose between upholding 
the ideal at the cost of number and upholding the 


1 *Aatmadipo bhava," 
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number at the cost of the ideal. A few sturdy ones 
preferred the first. But the majority could not resist 
the temptation of the second. They came thus to 
Ci build what they were pleased to 
— ie which s call the Greater Vehicle, the Maha- 
to suit all tastes and , vàna, contrasting it with the 

orthodox faith of the former, which 
they nicknamed the Lesser Vehicle, Hinayana. By 
the criterion of number Mahāyāna surely deserved the 
name, for it was designed to be a religious omnibus, 
with room enough to hold and suit persons of all 
tastes and cultures. 


Its accommodating spirit and missionary zeal made it 

: possible for Mabayüna to penetrate 

The accommodating into the Himalayas and move across 
apirit and the mission- as 

ary zealof Mabayans. to China, Japan and Korea and absorb 

peoples of diverse cultures. As it 

progressed, it assumed newer and newer forms, assimilating 

the beliefs of the people it admitted. Modern Mahayanist 

writers are reasonably proud of their faith and love to 

call it a living, progressive religion whose adaptability is 

‘the sign of its vitality. 


The accommodating spirit of Mabayaánism can be 


traced back to the catholic concern 
ee ae la =: H, se which Buddba himself had for 
anxiety for the salva- the salvation of all beings. Maha- 
tion of fellow beings. > i 

yanism emphasizes this aspect 
of the founder's life and teachings. Mabayanists 
Pre ^ point out that the long life of 
The object of en- Buddha, after enlightenment, dedi- 
p — — Ob cated to the service of the suffering 

beings, sets an example and an 


ideal, namely, that enlightenment should.be sought 
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not for one's own sdlvation, but for being able to 
minister to the moral needs of others. In fact, in 
course of time, Mahayanism came 
^ abri seri gp ig to look upon the Hinayanist saint's: 
beings. anxiety to liberate himeelf, as a 
lower ideal which had yet an ele- 
ment of selfishness in it, bowever subtle or sublime 
this selfishness might be. ‘The 
The greatness of ideal of the salvation of all sentient 


Mwuhay&na lies in this f 
spirit, and the inferior- beings thus came to be regarded as 


ity of Hinayšna is due : 

to the lack of it. the higher aspect of Buddha’s 
teachings. The greatness of their 

faith, Mahayanists contend, consists in this ideal 

and the inferiority of the Hinayanists in the lack 


of it.! 


The new elements which Mahayanism came to 
acquire or develop in its different branches were many 
and sometimes conflicting. We shall mention here 
only a few of the more important ones. | 


(a) The Ideal of Bodhisattva: As noted previously 
Mahayana regards even the desire for one's own salva- 
tion as selfish at bottom. Im the place of personal 
liberation, it establishes the * liberation of all sentient 


! All these aspects of Mahayanism are summed up by the eminent 
Japanese writer, D. T. Suzuki, in his Outlines of Mahayana Buddhism, 
thus: ''It (Mabáayünism) is the Buddhism which, inspired by a pro- 
gressive spirit, broadened its original scope, so far as it did not contradict 
the inner significance of the teachings of the Buddha, and which aasimi- 
lated other religio-philosophical beliefs within itself, whenever it felt 
that, by so doing, people of more widely different characters and intellect- 
ual endowments could be saved '' (p. 10). 








180 AN INTRODUCTION TO INDIAN PHILOSOPHY 


beings” as the ultimate goal of every Mahaya- 
- nist's spiritual aspirations. The 
—— ee oe vow that a devout Mahayanist 
eo bang abies, is expected to take is that he 
— — beings out of would try to achieve the State 
of Enlightenment, Bodhisattva (the 
Wisdom-State-of-Existence), not to live aloof from the 
world but to work with perfect wisdom and love among 
the multitudes of suffering beings for removing their 
misery and achieving their salvation. The spiritual 
ideal of Mahayana has, therefore, come to be called 
Bodhisattva. 
One who has attained this ideal of Enlightenment 


E ck OL hu and works for the salvation of other 
along with wisdom, beings is also called a Bodhisattva. 
marks be perfect per-  T,ove and wisdom  (karunà and 

prajňā) constitute the essence of his 
existence.! Speaking about such perfect persons 

Nagarjuna says in the Bodhicitta: ‘‘ Thus the essen- 
tial nature of all Bodhisattvas is a great loving heart 
(mahakaruni-citta) and all sentient beings constitute 
the object of its love.’’?  *'* Therefore, all Bodhisattvas, 
in order to emancipate sentient beings from misery, 
are inspired with great spiritual energy and mingle 
themselves in the filth of birth and death. Though 
thus they make themselves subject to the laws of birth 
and death, their hearts are free from sins and attach- 

. ments. They are like unto those 

A Bodhisattva ex- , | 
changes his deserts immaculate, undefiled lotus-flowers 
cheng yee which grow out of mire, yet are 
lieve their misery. not contaminated by it.” * By an 
exchange (parivarta) of the fruits of action, a Bodhi- 


1 Vide Suzuki, Outlines, p. 296. ? Ibid, p.299. 3 Ibid, pp. 293-04. 


- = 


- 
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sattva relieves the miseries due to others with his own 
good deeds and suffers the consequences of their actions 
himself. 


This ideal of Bodhisattva is nurtured by the Mahayana 
philosophy, which comes to think that all individuals are 
unreal as separate particular phenomena, and that they are 
all really grounded in one transcendental Reality (Alaya- 

* vijüana, according to some Yogacaras, 
——— —— or Sünyaor Tathata, according to some 
eis ay adka Madhyamikas), of which they are the 
of all beings. partial or illusory manifestations. 

| This philosophy favoured the rejection 
of the idea of the individual ego and acceptance of am 
universal absolute self (Mahātman or Paramiütman) ! as 
the real self of man. Striving for the liberation of all and 
not simply for the little self (hinatman) was, therefore, the 
logical outcome of this philosophy of the unity of all beings. 
Moreover, the idea that the transcendental Reality is not 
away from but within the phenomena paved the way for 
L... PN the belief that perfection or nirvina 
de is within tbe is not to be sought away from tbe 
world and not away | "pe + —— 
coin TE world but within it. Nirvana, says 
Nügürjuna, is to be found within the 


| world by those who can see what the world really is at 


E 


bottom.? Asceticism of the Hinayüna is, therefore, re- 
placed by a loving, enlightened interest in the world's 
affairs. 


(b) Buddha as God: The philosophy which gives 
the advanced followers of Maba- 

,,Buddba comes to be yäna, on the one hand, the ideal of 
Bodhisattva, supplies the backward 

ones, on the other hand, with a religion of promise and 
hope. When an ordinary man finds himself crushed 
in life's struggle and fails, in spite of all his natural 
egoism, to avert misery, his weary spirit craves for 


1 Vide Sogen, Systems, pp. 23-24. 
2 Vide Nàgürjuna's saying “na sarhsürasya nirvanat kificidasti 


| iéesapam, '' etc., Maüdhgamika-£ástra, Chap. 25, Kārikā 19. 
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some unfailing source of mercy and help. He turns to 
God. A religion of self-help, such as we have in 
early Buddhism, is a cold comfort to him. To such 
forlorn multitudes Mahayana holds out the hope that 
Buddha's watchful eyes are on all miserable beings. 


Buddha is identified with the  transcendéntal 
Reality that Mahayana philosophy accepted. The 
loea cae historical Buddha or Gautama is 


with transcendeotal believed, in the common Indian 
Reality and is attri- . : 

buted the power of in- way, to be the incarnation of that 
carnation. 


ultimate Reality or Buddha. Many 
other previous incarnations of Buddha are also 
believed in and described in the famous Jatakas (or 
stories of the different births of Buddha). As in 
Advaita Vedanta, so also here, the ultimate Reality in 
itself is conceived as beyond all description (like the 
Nirguna Brahma). But this reality is also thought of 
as manifesting itself in this world, as the Dharma- 
kaya or the regulator of the universe. In this aspect 
of Dharmakaya the ultimate Reality or Buddha is 
anxious for the salvation of all beings, lends himself 
to incarnation in the different spiritual teachers and 

eee helps all beings ovt of misery. So 
as teachers and helpers Buddha as the Dharmakaya, for all 
"uc practical purposes, takes the place 
of God to whom the weary heart can pray for help, 
love and mercy. In this aspect Buddha is also called 
Amitabha Buddha. Thus the religious hankerings of 
those who accepted Buddhism are also satisfied by the 
Mahayana by identifying Buddha with God. 


(c) The Restoration of the Self: One of the sources 
of the ordinary man’s dread of earlier Buddhism must 
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have been the negation of self. If there is no self, for 
Though individua] Whom is one to work ? Mahayana 
— A d e philosophy points out that it is the 
sa : re en ao DOCE 
— S NNUS little individual ego which is false. 
This last is the Real But this apparent self has behind 
Self of all beings. it the reality of one transcendental 
self (Mahatman), which is the Self of all beings. 
The devout Mahayanist thus finds his self restored 
in 2 more elevating and magnified form. 
At the present day the followers of Hinayana and 
Mahayana often try to belittle one another. But to 
the discerning outsider they stand as the living 
examples of a fight between two equally noble motives, 
namely, greater purity and greater utility. To impartial 
a Eipayinh -ana observers tbe mighty current of 
the Mahayana are Buddhism, like every current, 
pe t Biss dis naturally divides itself into two 
motives. parts—the narrow but pure and im- 
petuous stream that runs through the solitary uplands 
near the source, and tbe gradually widening river that 
floods and fertilises the vast plains below, though not 
unmingled with the indifferent streams that increase 
its volume on the way and not unsoiled with the vast 
amount of dirt that it carries down. The first without 
the second would remain sublime but relatively useless; 
the second without the first would cease to be. 
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CHAPTER V 


THE NYAYA PHILOSOPHY 
I. INTRODUCTION 


The Nyaya philosophy was founded by the great 
sage Gotama who was also known 
Gotama was the 
founder of the Nyaya as Gautama and Aksapada. Accord- 
system. ' < - | 
ingly, the Nyaya is also known as 
the Aksapada system. This philosophy is primarily 
concerned with the conditions of correct thinking and 
the means of acquiring a true knowledge of reality. 
It is very useful in developing the powers of logical 
thinking and rigorous criticism in its students. So 
we haye such other names for the Nyàya philosophy 
as Nyayavidya, Tarkasastra (i.e. the science of reason- 
ing), and Anviksiki (i.e. the science of critical study). 
But the logical problem as to the methods and con- 
ditions of true knowledge or the canons of logical 
nl ee und rO criticism is not the sole or the 
liberation, although ultimate end of the Nyaya philo- 
its main interest is cophy. Its ultimate end, like 
that of the other systems of Indian 
philosophy, is liberation, which means the absolute 
cessation of all pain and suffering. It is only in order 
to attain this ultimate end of life that we require a 
philosophy for the knowledge of reality, and a logic 
for determining the conditions and methods of true 
knowledge. So we may say that the Nyüya, like 
other Indian systems, isa philosophy of life, although 
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itis mainly interested in the problems of logic and 
epistemology. 


The first work of the Nyaya philosophy is the 
AD. Nydya-stitra of Gotama. It is 
Sager ii sketch of = divided into five adbyayas or books, 
each containing two  àhnikas or 

sections. ‘The subsequent works of the Nyàya system, 
such as Viatsyayana’s Nydya-bhadsya, | Uddyotakara's 
Nydya-varttika, Vacaspati’s Nydya-varttika-tatparya- 
tika, Udayana's Nydya-varttika-tatparya-parisuddhi 
and  Kusumünjali, Jayanta's Nmyáyamarnjari, etc., 
explain and develop the ideas contained in the Nydya- 
sütra, and also defend them against the attacks of 
hostile critics. The ancient school of the Nyàya 
(pracina-nyaya) is thus a development of the sūtra- 
philosophy of Gotama through a process of attack, 
counter-attack and defence among the Naiyayikas and 
their bard critics. The modern schoolof the Nyaya 
(navya-nyaya) begins with the epoch-making work of 
Gangeéa, viz. the Tattvacintamani. This school 
flourished at first in Mithila, but subsequently became 
the glory of Bengal with Navadvipa as the main 
centre of its learning and teaching. The modern 
school lays almost exclusive emphasis on the logical 
aspects of the Nyàüya, and develops its theory of 
knowledge into a formal logic of relations between 
concepts, terms and propositions. With the advent of 
the modern Nyšya, the ancient school lost some of its 
popularity. The syncretist school of the Nyàya is a 
later development of the Nyàya philosophy into the 
form of a synthesis or an amalgamation between the 

.  Nyàya and the Vaisesika system. ` 
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The whole of the Nyaya philosophy may be con- 
E aou Subs veniently divided into four parts, 
hical topics of the namely, the theory of knowledge, 
— the theory of the physical world, 
the theory of the individual self amd its liberation, 
and the theory of God. It should, however, be 
observed here thatthe Nyāya system is in itself an 
elaboration of sixteen philosophical topics (padartha). 
These are (l) pramana, the sources or methods of 
knowledge ; (2) prameya, the objects of knowledge ; 
(3) sarnsaya, doubt ; (4) prayojana, tbe end for the 
sake of which one acts; (5) drstanta, an undisputed 
fact cited as an example’; (6) siddhünta, a proved 
doctrine ; (7) avayava, the constituent propositions of 
inference ; (8) tarka, a hypothetical argument ; (9) 
nirnaya, the ascertainment of truth ; (10) vada, a 
discussion for the attainment of truth ; (11) jalpa, mere 
wrangling or a wordy warfare for mere victory in a 
debate ; (12) vitanda, a merely destructive criticism ; 
(13) hetvabhasa, the fallacies of inference ; (14) chala, 
the fallacy of ambiguity or the illicit process of contra: 
dicting a statement by taking it im a sense other than 
the intended one ; (15) jati, a futile objection based on 
mere similarity or dissimilarity, without any universal 
principle of relation among things ; (16) nigrahasthana, 
the point at which one has to admit defeat.! 

The Nyàya philosophy is a system of logical realism. 

In philosophy realism means the 
— sn e of theory or doctrine that the existence 
of things or objects of the world is 
independent of all knowledge or relation to mind. The 


1 Nydya-siitra, 1. 1. 1. 


— "= 
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existence of ideas and images, feelings of pleasure and 
pain, is dependent on some mind. These cannot exist 
unless they are experienced by some mind. But the 
existence of tables and chairs, plants and animals, 
does not depend on our minds. These exist and will 
continue to exist, whether we know them or not. 
Realism is a philosophical theory which holds that the 
existence of all things or objects of the world is quite 

independent of all minds, finite or 
one s real- infinite, human or divine. Idealism, 

on the other hand, holds that 
things or objects can exist only as they are related to 
some mind. Just as feelings and cognitions exist only as 
they are in some mind, so the objects of the world exist 
only as they are actually experienced or at least thougbt 
of by us or by God. Now the Nyāya is a realistic philo- 
sopby in so far as it holds that the objects of the world 
have an independent existence of their own apart from 
all knowledge or experience. Im the Nyàya this realis- 
tic view of the world is based, not on mere faith or 
feeling, intuition or scriptural testimony, but on logical 


- @grounds and critical reflections. According to it, the 


‘highest end of life, i.e. liberation, can be attained only 
i through a right knowledge of reality. But a true 
knowledge of reality presupposes an understanding 
of what knowledge is, what the sources of 
knowledge are, how true knowledge is distinguished 
from wrong knowledge, and so forth. In other words, 
a theory of reality or metaphysics presupposes a theory 
of knowledge or epistemology. Hence the realism of 
the Nyāya is based on the theory of knowledge which 
is the logical foundation of all philosophy. “Thus we 
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see that the Nyàya is a system of philosophy which may 
be justly characterized as logical realism. 


II. Ture NvavA THEORY OF KNOWLEDGE 


Tbe Nyàya theory of reality is based on the Nyaya 
theory of knowledge. According to this, there are four 
distinct and separate sources of true knowledge. These 
are (i) pratyaksa, perception ; Gi) anumana, inference ; 
(iii) upamàna, comparison ; and (tv) Sabda, testimony. 
We shall explain them separately. But before we 
come to these  pramanas or sources of valid 
knowledge, let us understand what knowledge is, what 
the different kinds of knowledge are, and how true 
knowledge is distinguished from false knowledge. 


1. Definition and Classification of Knowledge ! 


Knowledge or cognition (jüüna or buddhi) is the 
Eno«ledfe i». the manifestation of objects. Just as 
epus cum of ob- the light of a lamp reveals or 
A. 
e shows physical things, so knowledge 
manifests all objects that come before it. Knowledge is 
of different kinds. First we have valid knowledge 
There are two  (Pramà or pramiti), which has been 
main kinds of know: subdivided into perception, inference, 
ledge, valid and non- ! 
valid, each of which comparison and testimony. Then, 
is of four kinds. - 
we have non-valid knowledge 
(aprama), which includes memory (smrti), doubt 
(sarnfaya), error (bhrama or viparyyaya) and hypotheti- 


1 Vide T'arkasañqraha, pp. 32-35, 89 ; Tarkabhdsd, p. 29 ; T'atparya- 
tika, 1.1.1 f. 





knowledge. 


— 
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cal argument (tarka). ‘True or valid knowledge is a 
Definition of valią definite or certain (asandigdha), and 
a faithful or unerring (yathartha) 
presentation (anubhava) of the object. My visual 
perception of the table before me is a true cogni- 
tion, because in it the table is presented to me directly 


| ie : | ne 
Different kinde of just as it really is, and I am cer 


non-valid knowledge: tain about the truth of my cogni- 
memory, doubt, error 


and hypothetical argu- tion. Memory is not valid know- 
ment. ledge, because in it the remembered 


Object is not directly presented, since it is past, 


but only represented or recalled by the  mind.! 
Doubtful cognition cannot be called prama, be- 
cause it is not certain knowledge. Error is un- 
doubted knowledge indeed, and may also be pre- 
sentative, but it is not true to the nature of its object. 
Sometimes we perceive a snake in a ropein the 
twilight and have then no doubt about the reality 
of what we see. Still this perception is erroneous, 
because it is not a true cognition of- the object ` 


(yatharthanubhava). Tarka is not pramà, since it does ` 


not give us any knowledge of objects. A tarka is like 
this: Looking out of the window of your class-room, you 
see a mass of smoke rising from a distant house and 
say that the house bas caught fire. A friend contradicts 
you and asserts that there is no fire. Now you argue: 
if there is no fire, there cannot be smoke. This argu- 
ment, starting with an ‘ if ' and exposing the absurdity 


1 Some Mimiürhsakas exclude memory from valid knowledge, on the 
ground that it does not give us any new knowledge. Itis only a 
reproduction of some past experience and not cognition of anything 
not known befcre (anadhigata). 





a 





THE NYAYA PHILOSOPHY 193 


of your friend’s position, and thereby indirectly proving 
your own, is tarka. It is not prama or valid know- 
ledge, because to argue like this is not to know the 
fire, but to confirm your previous inference of fire from 
smoke. That there is fire, you know by inference. ‘To 
argue that if there is no fire there cannot be smoke, is 
not to know the fire as a real fact either by way of 
perception or by that of inference. 


The next question is: How is true knowledge dis- 
tinguished from false knowledge ? 
How true know- Knowledge is true when it agrees 
ledge is distinguished : 
from false knowledge. With or corresponds to the nature of 
its object, otherwise it becomes false. 
Your knowledge of the rose as red is true if the rose 
has really a red colour as you judge it to have (tadvati 
tatprakaraka). On the contrary, your perception of the 
sun as moving is wrong, since the motion belongs 
really to the earth and is wrongly transferred to the 
sun which remains relatively motionless or stationary 
(tadabhavavati tatprakaraka). But then it may be 
asked: How do we know that the first knowledge 
is true and the second false ? In 
zd d saute of truth other words: How do we test the 
truth or falsity of knowledge ? 'The 
Naiyayikas (also the Vaisesikas, Jainas and Bauddhas) 
explain it in the following manner: Suppose you want 
a little more sugar for your morning tea and take a 
spoonful of it from the cup before you and put it into 
your tea. Now the tea tastes sweeter than before and you 
know that your previous perception of sugar was true. 
Sometimes, however, it bappens that while looking for . 
sugar, you find some white powdered substance and put 
25—(1180B) 
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a pinch of it into your mouth under the impression 
that it is sugar. But to your utter surprise and dis- 
appointment, you find that it is salt and not sugar. 
Here then we see that the truth and falsity of know- 
ledge consist respectively in its correspondence and 
non-correspondence to facts. On the other hand, the 
test of the truth or falsity of knowledge is the success 
or failure of our practical activities in relation to 
its object (pravrttisamarthya or pravrttivisarn vada). 
Trus knowledge leads to successful practical acti- 
vity, while false knowledge ends in failure and 
disappointment.’ | 


2. Perception 


In Western logic the problem of perception as a 
source of knowledge has not been properly discussed. 
The reason probably is this. We generally believe that 
what is given in perception must be true. Ordinarily, 
no man questions the truth of what he perceives by his 
senses. So it is thought that it is unnecessary, if 
not ridiculous, to examine the validity of perception, or 
to determine the conditions of perception as a source of 
valid knowledge. Indian thinkers are more critical than 
dogmatic in this respect, and make a thorough examina- 
tion of perception in almost the same way as Western 
logicians discuss the problem of inference. 


1 For a detailed account of the nature and forms of knowledge, and 
the tests of truth and error, víde S. O. Chatterjee, The Nydya Theory of 
Knowledge, Chaps. III, V. 


e 
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(D Definition of Perception 


In logic perception is to be regarded as a form of 
true cognition. Taking it in this 
tile und wan dA sense, some Naiyüyikas define per- 
of objects produced by ception as a definite cognition which 
sense-object contact. r N 
is produced by sense-object contact 
and is true or unerring.! The perception of the table 
before me is due to the contact of my eyes with the 
table, and I am definite that the object is a table. The 
perception of a distant figure as either a man or a post 
is a doubtful and indefinite cognition, and, therefore, 
not a true perception. The perception of a snake in a 
piece of rope is definite but false; and so it is diferent 
from valid perception. 





The definition of perception as a cognition due to the 
7 stimulation of our sense organs by the 
Another definition of perceived object is generally accepted 
perception 1s that it is N 
imroediate cognition. by us. It is accepted also by many 
systems of philosophy, Indian and 
Western. Some Naiyüyikas, the Vedantins and others, 
however, reject it on the ground that there may be percep- 
tion without sense-object contact. God, we are told, 
perceives all things, but has no senses. When I see a 
snake in & rope, tbere is really no snake to come in contact 
with my eyes. Mental states like the feelings of pleasure 
and pain are directly cognised or perceived by us without 
the help of any sense organ. All this shows that sense- 
object contact is not common to, and cannot, therefore, be 


a defining character of, perceptions. What, however, is; 


really common to, and distinctive of, all perceptions is a 
feeling of directness or immediacy of the knowledge given 
by them. We are said to perceive an object, if and when: 
we know it directly, i.c. without taking the help of previous 
experiences or any reasoning process (jüünükaranaka). If 


1I Nydya-sitra, 1. 1. 4. 








106 AN INTRODUCTION TO INDIAN PHILOSOPHY 


at midday you turn your eyes overhead, you see the sun 
directly, and not by means of any process of inference 
orreasoning. There is neither any necessity nor any time 
for you to think and reason before the perception of the 
sun arises in your mind. So some Indian logicians propose 
to define perception as immediate cognition (sikgit pratiti), 
slthough they admit that perception is in almost all cases 
conditioned by sense-object contaet.! 


(ii) Classification of Perception ” 


There are different ways of classifying perception. 
First, we have tbe distinction be- 

— — gete tween laukika or ordinary and 
alaukika or extraordinary percep- 

tions. This distinction depends an the way in which 
the senses come in contact with their objects. We 
have laukika perception when there is the usual sense- 
contact with objects present to sense. In alaukika 
perception, however, the object is such as is not ordi- 
narily present to sense, but is conveyed to sense 
through an unusual medium. Ordinary perception, again, 
is of two kinds, namely, external 
(bahya) and internal (manasa). The 
former is due to the external senses 
of sight, hearing and touch, taste and smell. The 
latter is brought about by tbe mind's contact with 
mental states and processes. 'Thus we have six kinds 
of laukika. or ordinary perceptions, viz. the visual 
‘(caksusa), auditory (Srautra), tactual (sparéana), gusta- 
tory (rasana), olfactory (ghràpaja), and the internal or 


External and internal 
perceptions. 


1 Vide Tárkabhása, p 5; Siddhantamuktacali, pp. 035-36 ; Tattva- 
cintümani, pp. 539-43, 552. 
3 Vide Bhüsüpariccheda and Muktücal, 52. 
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mental (manasa) perception. Alaukika or extraordinary 
perception is of three kinds, viz. samanya-laksana, 
jHana-laksana and yogaja. 22 
According to the Nyāya (also the Vaiéesika, 
MEA Mimamsa, and Jaina), there are six 
Thesix organs of 
knowledze, viz. the organs of knowledge. Of these, five 
piel ie Wintel cone, are external and one is internal. 
— Cea The five external senses are the 
organs of smell (ghrana), taste (rasanà), sight (caksub), 
touch (tvak), and hearing (éárotra). These perceive 
respectively the physical qualities of smell, taste, 
colour, touch and sound. "They are physical in nature 
and each of them is constituted by that very same 
physical element whose qualities are sensed by it. 
This seems to be suggested by the fact that in many 
cases we use the same name for both the sense organ 
and the physical quality sensed by it. It is probably 
based on the principle that only like can perceive like. 
Mind (manas) is the internal organ which perceives 
such qualities of the soul as desire (iccha), aversion 
(dvesa), striving or willing (prayatna), pleasure 
(sukha), pain (duhkha) and cognition. It is not made 
of the, material elements (bhütas) like the external 
senses. It is not limited to the knowledge of any 
particular class of tbings or qualities, but functions as a 
central co-ordinating organ in all kinds of knowledge. 
The Nyaya view of mind as an “internal sense ' 
(antarindriya) is accepted by the Vaisesikas, the 
Sankhyas, the Mimamsakas and others. But some 
Vedantins criticise and reject the Nyaya view of mind 
asan ‘ inner sense.’ x ; 
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(i) Extraordinary Perception ' 


`“  Alaukika or extraordinary perception is of three kinda. 


| | The first is called s&mànyalaksuna. 
There are three kinds When we say, '' All men are mortal,” 
m S gir irl we know that mortality is true of all 
simanyalakgana or the men. This means that mortality is 
perception of classes. true, not of this or that man only, nor 
of all men who are dead and gone, but 
of all men in the past, present and future. In other words, 
it means that mortality is true of the class of men. But 
the question is: How do we know the whole class of men? 
We cannot know it by ordinary perception, since all men 
cannot be physically present to our senses. Yet we must 
somehow know all men. The Naiyüyika explains this 
knowledge of the class by extraordinary perception, in 
which the class men is presented through the class-essence 
cr the universal *''manhood." When I perceive a man 
as man, I do perceive the manhood in him; otherwise I 
. cannot directly recognise bim as man. Now this direct 
* knowledge or perception of the universal manhood, is the 
medium through which I perceive all men or the class of 
men. To perceivé~manhood is to perceive all men so far 
as they are possessed of the universal ‘‘ manhood.” In 
short, to perceive manhood is to perceive all men as the 
individuals in which the universal *' manhood "’ inheres. 
This perception of the class of men, being due to the 
perception of the universal (sAmanya), is called simanya- 
laksana perception and is marked off as extraordinary 
(alaukika) on account of its obvious difference from our 
ordinary perceptions. 


The second kind of extraordinary perception is called 
p. jhanalaksana. We often use such.ex- 

coca yes MODI pressions as “* ice looks cold," ''the 
— stone looks hard,” ‘‘ the grass looks 
soft," and so forth. This means that 

the coldness of ice, the hardness of a stone, tbe softness 
of luxuriant grass are perceived by us with our eyes. But 
the question is: - How can the eyes perceive touch 
qualities, like hardness and softness, which can ordinarily 
be sensed only by the sense of touch? Among Western 


1 Op. cit., 63-65. For a fuller account, e#da 8. C. Chatterjee, 
x The Nyüya Theory of Knowledge, Ch. X. 
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psychologists, Wundt, Ward and Stout explain such per- 
ceptions by ** complication,’’! a process by which sensa- 


tions or perceptions of different senses become so closely 


associated as to become integral parts of a single percep- 


tion. Similarly, when on seeing something one says, 
‘* I see a piece of fragrant sandalwood,'' he has a perception 
of its fragrance by means of his eyes. How can we ex- 
plain this visual perception of fragrance which can be 
ordinarily sensed only by the sense of smell ? The 
Naiyüyika says that here our past olfactory experience of 
fragrance as closely associated with the visual appearance 
of sandalwood (since every time we smelt it we saw its 
colour, unless that was in a dark room) brings about the 
present visual perception of fragrance simultaneously with 


that of its colour. This present perception of fragrance,! —— 


being due to the past knowledge of fragrance (saurabha- 
jñama;, has been called jññnalaksana perception, which is 
also extraordinary in the sense that it is brought about by 
a sense organ which is not ordinarily capable of perceiving 
fragrance. 


The third kind of extraordinary perception is called 
— yogaja. It is the intuitive perception 
co nud /|s yogaja of all objects—past and future, hidden 
of Vagina. ` amet nd infinitesimal—by one who pos- 
sesses some supernatural power gene- 
rated in the mind by devout meditation (yogübhyüsa). In 
the case of those who have attained spiritual perfection 
(yukta), such intuitive knowledge of all objects is constant 
and spontaneous. In the case of others who are on the 
way to perfection (yufijana), it requires the help of concen- 
tration as an auxiliary condition. The reality of yogaja 
perception is generally accepted in Indian philosophy on 
the authority of the scriptures (áruti and the like). It is 
to he observed also that the Vedantins ? severely criticise 
and reject the Nyaya theory of sàmünyalaksana and 
jianalakgana perceptions, although they do not repudiate 
the idea of yogipratyaksa out of respect for the scriptural 
texts in its favour. 


! Vide Stout, Manual of Psychology, p. 102; Wundt, Human and 
Animal Psychology, pp, 285-86; Ward, Article *'* Psychology," Encyclo- 
paedia Britannica, 9th ed., Vol. XX, p. 57. Cf. Woodworth, Psychology (9th 
ed.), p- 115, where the perception of the smell of roses shut in a glass- 
case and seen through the glass is cited as an example of halluciration. 

2 Vide Advaitasiddhi, pp. 137-39; Veddntaparibhasa, Ch. 1. 


| 
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(ie) “Three Modes of Perception ! 


According to another classification, ordinary perception 
TS ok des is of two kinds, namely, nirvikalpaka 
: or the indeterminate and savikalpaka 
oret ordinary Per- or the determinate. Here the princi- 
| ple of classification is the more or less 
developed character of perceptual knowledge. To these 
two we may add pratyabhijüa or recogmtion. Keeping in 
view the nature of perception, the Naiyayikas distinguish 
between three modes of ordinary perception. Extraordinary 
perception is always determinate, since it is definite and 
explicit knowledge. 


Nirvikalpaka or indeterminate perception is the cogni- 
tion of an object as just an existent 
The first is nirvi- thing without an explicit recognition 
kalpaka, — is cog- and characterization of it as th's or 
norem P uns thing that kind of thing. Suppose you look 
without soy explicit 2t an orange placed on the other side 
recognition and cha- of your table. Immediately after the 
racterization of it. first glance, or after the first moment 
of contact between your eyes and the 
Object, you apprehend something, its colour, shape. ete., 
along with a general character called orangeness. But at 
first sight, you do not think of it as yellow or round, or as 
an orange. ‘There may be a simple perception of an 
object and its specific and generic qualities, without any 
judgment of it as this or that kind of thing. ‘Suppose on the 
first day of your examination you enter the bath room 
engrossed in thinking about the possible questions and 
their answers. It is not unlikely that you may finish your 
bath without thinking of the water used by you as water. 
Yet it cannot be said that you do not perceive the water: 
but for a very real perception of it, your act of bathing 
eannot be explained. This perception of water and its 
characters, without any thought or judgment of-it as 
water, as liquid, as cold, ete., is the nirvikalpaka or 
indeterminate perception of it. 


1 Vide Nydya-bhadsya and Tatparyatika, 114; Tarkabhasa, p. 5; 
Nyüyaliláeati, p. 53. Fora detailed account, vide S. C. Chatterjee, The 
Nyàya Theory of Knowledge, Ch. IX. 
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Savikalpaka perception is the cognition of an object 
as possessed of some character. While 
The second is savi- nirvikalpaka is the cognition of the 
kalpaka, in which the existence of a thing as such, savi- 
object is judged as a par- SEE b D ES ba th = 
ticular kind of thing. alpaka may be said to be the recogni 
tion of its nature. Thus when, look- 
ing at the orange, I judgo within myself ‘‘ this is an 
orange,” I do not only cognise the existence of the 
orange as such, but also explicitly recognize or mentally 
assert what existence it is. Here the existent: fact, this, 
becomes the subject of a proposition and orangeness is 
related to it as a predicate. Thus we may say that nirvi-_ 
kalpaka is a simple apprehension and savikalpaka a predi- 
cative-judgment of the same object. "There cannot be any 
savikalpaka perception of an object without a previous 
nirvikalpoaka perception of it. Unless we first know the 
existence of an object we cannot possibly know it as this 
or that kind of object. Unless first perceive water as 
something there in a pool, I cannot know it as water or as 
a substance which is qualified by certain attributes. 
Pratyabhijnà is recognition in its literal meaning. It is 
a Té-cognition of some object, i.e. a 
The third is pratya- cognition of it as that which was 
—— A regal sr ec cognised before. In it we know that 
d ripis S cogniseà the thing which we now cognise is 
before. the same as that which was cognised 
I before, as when one says: '''l'his must 
be the same man who pushed me down the tram-car yester- 
day.” It should be remarked here that the distinctions 
of nirvikalpaka perception, savikalpaka perception, and 
pratyabhijüaà have not been recognized, or recognized in 
the same way, in all the systems of Indian philosophy. 
While the Vaisesika, the Sankbya and the Mimarsa 
system accept, on the whole, the Nyāya view as explained 
here, the Bauddha and the Advaita Vedanta system reject 
it and hold very different views. 


3. Inference 


(20 Definition of Inference 


After perception comes anumiàna or inference. 
Anumana (anu—after, mana—knowledge) literally 
26—(1180B) 
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means a cognition * or knowledge which follows some 
A other knowledge. ‘Take the follow- 
ASS uie ing illustrations: ‘‘ The hill is 
thing, not by observa- fiery, because it smokes, and what- 
tion, but through the : ! i 
medium of a mark ever smokes is fiery ; ” '' Devadatta 
that, is invariably T€. is mortal, because he is a man, 
and all men are mortal.” In 
the first example, we pass from the perception of 
smoke in the hill to the knowledge of the existence of 
fire in it, on the ground of our previous knowledge of 
the universal relation between smoke and fire. In 
the second example, we know the mortality of Deva- 
datta, which is not now perceived, from the presence 
of manhood in him. Thus we see that inference is a 
process of reasoning in which we pass from tbe ap- 
prehension of some mark (lifga) to that of something 
else, by virtue of a relation of invariable concomitance 
(vyàpti) between the two. As Dr. B. N. Seal puts it: 
** Anumana (inference) is the process of ascertain- 
ing, not by perception or direct observation, but 
through the instrumentality or medium of a mark, 
that a thing possesses a certain character.''! 


(ii^ The Constituents of Inference 2 


From the definition of inference it will appear 
that an inference must have as its 

Inference bas three i | 
terms and at least constituents three terms and at 
Bree propos yan. least three propositions. In in- 
ference we arrive at the knowledge of some character 


1 The Positive Sciences of the Ancient Hindus, p. 250. 
2 Vide Muktavali, 66-67. 
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of a thing through the knowledge óf some mark. and 
that of its universal relation to the inferred character. 
Thus in the above inference of fire we know the un- 
perceived fire in the hill through the perception of 
smoke in it and the knowledge of an invariable relation 
between smoke and fire. There is, first, the knowledge 
or apprehension of smoke as a mark in the hill. 
Secondly, there is a recollection of the relation of 
invarlable concomitance between smoke and fire, as 
we have observed it in the past. Thirdly, we have 
the resulting knowledge of the existence of the un- 
perceived fire in the hill. Now in this inference the 
Poksa is the minor Dill is the paksa (minor term), 
term, sādbya the major since it is the subject under con- 
term, and sidhana the 

middle term of anu- sideration in the course of the 
eee a OGA. inferential reasoning. Fire is the 
sadhya (major term), as that is something which we 
want to prove or establish in relation to the hill by 
means of this inference. Smoke is the linga (middle 
term), as it is the mark or sign which indicates the 
presence of fire. It is also called the hetu or sadhana, 
i.e. the reason or ground of inference. Thus corre- 
sponding to the minor, major and middle terms of the 
syllogism, inference, in Indian logic, contains three 
terms, namely, paksa, sadhya and hetu. The paksa 
is the subject with which we are concerned in any 
inference. The südhya is the object which we want 
to know in relation to the paksa, or the inferable 
character of the paksa. The hetu is the reason for 
our relating the sādhya to the paksa. It is the; 
ground of our knowledge of the MS as related to 
the paksa. | ! 
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In order of the évents which take place when a 
Pen tions da amd certain thinker is inferring, the 
propositions in an in- first step in inference is the ap- 
AN prehension of the hetu (smoke) in 
the paksa (hill), the second a recollection of the uni- 
versal relation between betu and sadhya (smoke and 
fire), and the last is the cognition of the sadhya (fire) 
as related to the paksa (hill). But as a matter of 
formal statement or verbal expression, the first step Im 
inference is the predication of the sadhya with regard 
to the paksa, e.g. '' The hill is fiery." The second is 
the affirmation of the hetu as related to the paksa, 
e.g. ** Because the hill is smoky.”’ The third is the 
affirmation of the hetu as invariably related to the 
sadhya, e.g. ‘‘ Wherever there is smoke, there is fire, 
as in the kitchen." ‘Thus in inference we must have 
at least three propositions, all of which are categorical, 
and may be affirmative or negative. The first pro- 

.position corresponds to the conclusion of the syllogism, 
the gecond to the minor premise, and the third to the 
major premise. “Thus inference, in Indian logic, may 
be said to be a syllogism consisting of three categori- 
cal propositions. But the order of the propositions is 

d in Indian logic, in so far as it puts the con- 

clusion of the syllogism first, and its usual major 
premise last, in the formal statement of an inference. 

Indian logicians are agreed that so far as inference 

is svartha or for oneself, it requires 

panties ——— no formu] statement by way of a 

number of propositions. It is only 
in the case of inference which is parartha, t.e. meant 
to prove or demonstrate some truth, that we require 
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to state an inference in tbe form of a rigorous chain 
of argument without any gap. This is the logical 
form of an inference. We may say that in Indian 
logic inference corresponds roughly, in respect of its 
form, to the categorical syllogism of Western logic. 
But there are certain important differences between 
the Indian and Western forms of the syllogism. In 
Western logic, the syllogism is generally stated in the 
form of three propositions, of which the first is the 
major premise, the second is the minor premise, and 
the last is the conclusion. According to the Naiyàyi-- 
kas, however, inference, as ^a conclusive proof, must 
be stated in the form of five propositions, called its «3 
avayavas or members. These are jpratijna, betu, 
udaharana, upanaya, and  nigamana.! The five-  $€ 


membered syllogism may be thus illustrated MA 


(1) Ram is mortal (pratijna) ; pe“ — — 

(2) Because he is a man (hetu) ; Fer ^ de ¿+e h 

(3) All men are mortal, e.g. Socrates, Kant, Hegela~*~~ 
(udaàharana); 4-4 amet Aa d^. c3. 4 Ov AA 

(4) Ram also is a man (upana E T pe rev PULS Y. diem 

(5) Therefore he is mortal (nigamara). — yer + 

The pratijüa is the first proposition, which —— m 
something. ‘The hetu is the second proposition, v 
states the reason for this assertion. The udaharana 
is the universal proposition, showing the connection 
between the reason and the asserted fact, as supported 
by known instances. Upanaya is the application of the 


universal proposition to the present case. Nigamana 





1 Vide Tarkabhágá, pp. 48-49. For a critical discussion of the logical 
form of inference, ride S. C. Chatterjee, The Nyàya Theory of Know- 
ledge, pp. 297-305. " 
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is the conclusion which follows from the preceding 
propositions. ! . 


(iit) The Grounds of Inference? 


Now we come to the consideration of vyapti or invari- 
| able concomitance between the middle 
There are two condi- term and the major term, which is the 
tions of an inference. logical ground of inference. In 'infer- 
ence our knowledge of the sadhya 
(fire) as related to the paksa (hill) depends on the previous 
knowledge of the hetu (smoke) as related to the paksa, on 
the one hand, and universally connected with the sadhya, 
on the other. We infer that there is fire in the hill, 
because we see that there is smoke in the hill and know 
that smoke is always accompanied by fire. It —— 
therefore, that an inference has two conditions e firs 
is cognition of the hetu or middle term (smoke) in the 
paksa or minor term (the hill). The second is the relation of 
invariable concomitance between the middle and the major 
term. That there is fire in the hill is a conclusion which 
we can justify only if we know that there is an invariable 
concomitance between the  hill-smoke and fire. This 
relation of invariable concomitance between the he and 
he sadhya, or the middle term and the 

Wyüpti is the logical "major term of inference is fechnical! 
condition of inference. called vyapti, 
ogical groun inference, gince. it 
zuarantees the truth of the conclusion io the questions 
we are to consider now, are: What is. vyüpti ? How is 

vyapti known by us ? 

With regard to the first question, we have to say that 
Ji vyapti literally means the state of 
‘There are two kinds  pervasion. It implies a correlation 
of vyüpti. between two facts, of which one is 
pervaded (vyapya), and the other 
pervades (vyüpaka). A fact is said to pervade another 
when it always accompanies the other. A fact is said to be 












1 The Mimárbsakas and the Ved&ntins hold that the first three or the 
last three propositions suffice for inference. | 

2 Vide Tarkabhág8, pp. 7 f.: Tarkasafgraha, pp. 43 f.; Bhasa- 
pariecheda and Muktüvali, pp. 197-88; Sarvadatéan, Ch. II; Poribhaia, 
Ch. IT. . be id oy? 





THE NYAYA PHILOSOPHY 207 
pervaded by another when it is always accompanied by the 
other. In this sense smoke is pervaded by fire, since it is 
always accompanied by fire, or, all smoky objects are fiery. 
But while ajl smoky objects are fiery, all fiery objects are 
not smoky, e.g. the red-hot iron ball. A vyapti between 
terms of unequal extension ch as 
calle ADAMS i or visamavyapti. It is a relation o 
non-equipollent concomitance between two terms, from 
one of which we may infer the other, but not vice versa. 
We may infer fire from smoke, but not smoke from fire. 
As distinguished from this, & vyapti between two terms of 
equal extension is called sar apti or equipollent con- 
comitance. Here the vyapti holds between two terms 
which are co-extensive, so that we may infer either of them 
from the other, e.g. * nameable ' and * knowable.’ What- 
ever is nameable is knowable, and vice versa. 


F inference the minimum condition is some kind 


of vyapti between the middle an ye ma erm. 18 
&atisfles the fundamental law of syllogistic inference that 
one of the premises must be universal. Now the vyapti 
Detween the middle and the niajor term means generally 
a relation of co-existence (sahacarya) between the two, e.g. 
' wherever there is smoke, there is fire." Every case of 
co-existence, however, i t a case of vyapti. Ta many 
instances fre may co-exist with smoke. ill there is no 
vyüpti or universal relation betwen fire and smoke, 
since there may be fire without smoke. The reason is that 
in such cases the relation of co-existence is dependent on 

ain conditions (upadhi) other than the terms related. 


Thus the presence of smoke in fire is conditionec by wet 


fuel (ardrendhana). So we are to say that vyapti is that 
Vyápti is an invari- relation of co-existence betwesp-cpRe 
able and unconditional me and one major term hich 
relation of concomit- ependent of a Conditions. 
ance between the Tt is an invariable and unconditional 
Miei and major relation of  concomitance (nitya 
—— anaupidhika sambandha) between 
the middle and the major term. | 
The second question is: How is vyüpti known? How 
do we get a universal proposition like 
Different methods of  ''all smoky objects are fiery,’’ or ** all 
ascertaining vyüpti. men are mortal ''? This is the problem 
of induction. For the Carvikas, who 
are radical empiricists, there is no problem, because there 
is no inference as a source of true knowledge. All the 
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other systems of Indian philosophy which admit the validity 
of inference try to solve this problem in some way or other. 

The Buddhists base the knowledge 
Tbe Buddhist method. of universal propositions on the 

principles of causality and essential 
identity, which they regard as a priori and necessary 
principles of human thought and action. If two things 
are related as cause and effect, we know that they are 
universally related, for there cannot be any effect without 
its cause. To determine the causal relation between 
them, the Buddhists adopt the method of paficakirani 
which is as follows: (a) neither the cause nor the effect 
is perceived, (b) the cause is peresived, (c) immediately, 
the effect is perceived, (d) the cause disappears, (e) imme- 
diately, the effect disappears. Similarly, if two things are 
essentially identical (t e. possess a common essence), they 
must be universally related. All men are animals, because 
animality belongs to the essence of both, and men without 
animality will not be men. 


The Vedantins hold that vyapti or the universal pro- 
positicn is the result of an induction 


The Vedüntin by simple enumeration, It is derived 
method. from the uncontradicted Experience of 
agreement in p een two 


things. When we find that two things go together or 
Go-exist, and that there is no exception to their relation 
(vyabhicaradar$ane sati sahaciradarsanam), we may take 
them as universally related. 


The Naiyáyikas agree with the Vedantins in holding that 
vyapti is established by the uncontradicted experience of 
the relation between two things, and not on any a priori 
principle like causality or essential identity. They, 






however, rther than the Vedantins and supplement 
uncontradicted experience o e relati étween two 
acts by tarka or in anyalak 


- erception. The Nyaya method of 
eae DM ee duction or generalisation may be 


analysed into the following steps. 
Firat we observe that there is a relation of agreement 
in presence (anvaya) between two 

(a) anvaya, things, or that in all cases in which 
one is present, the other also is present, 

e.g. wherever there is smoke, there is fire. Secondly, we 


E LM 
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see that there is uniform agreement in absence (vyatireka) 
(b) vyatireke between them, e.g. wherever there 
‘ is no fire, there is no smoke. 
These two steps taken together correspond very well to 
Mill’s Joint method of agreement in presence and in 
absence. Thirdly, we do not observe any contrary instance 
(e) wyabhicšrëzraha im which one of them is present 
E'?7*' without the other (vyabhicārāgraha). 
From this we may conclude that there must be a natural 
relation of invariable concomitance between the two 
things, 


Still we cannot be sure if the relation in question is 
unconditional or free from upidhis, which a real vyapti 
must be. Hence the fourth step of the inductive method 

Gn pnzahidipzss is elimination of upadhis or conditions 
T ° (upādhinirāsa). -I put on the switch 
and there is light; if I do not, there is no light. From 
this if anybody concludes that there is a vyapti or invariable 
relation between switching on and lighting the room, then 
he would commit the mistake of ignoring the upadhi or 
condition, viz. the electric current, in the presence of which 
alone there can be light. This upàádhi, viz. electric current, 
must be present when there is light, but it may not be 
present wherever there is switching on. So an upadhi ig 
defined as a term ; hic š is co-extensi 7e v ith l€ NAIC r 
sadhyasamayyapti) but not with the middle term of an 
inference (avyiptasadhana Taking the stock example, 
when one infers the existence of smoke from fire, he relies 
on the conditional relation of fire to smoke, since fire is 
attended with smoke on the condition of its being fire from 
'" wet fuel.” 1 It will be seen here that the condition 
** wet fuel °” is always related to the major term ‘* smoky,” 
but not so related to the middle term ''fire,'' as there are 
cases of fire without ‘‘wet fuel.” Hence to eliminate the 
suspected conditions of an invariable relation between two 
things we must make repeated observation (bhüyodaráana) 


of their agreemer 1 presence and in absence unde 


yarying circumstances. If in the course of this process | 


! The inference is like this : * Whatever is fiery is smoky, X is fiery, 
therefore X is smoky.'' Here the conclusion is contradicted by the red-hot 
iron ball, lightning, ete. The reason is that the relation of the middle 
“ fiery " to the major “ amoky '' is conditional! on its being fiery from 
" wet fuel." 


27—(1180B) 


E^ 
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we see that there is no material circumstance which is 
present or absent just when the major term is present or 
absent, we are to understand that its concomitance with 
the middle term is unconditional. In this way we can 
exclude all the suspected conditions of a relation of invari- 
able concomitance between the middle and the major 
term and say that it is a relation of vyapti or invariable 
and unconditional concomitance. 


But there is still room for a sceptical doubt about 
the vyapti or universal proposition thus arrived nt. It 
may be urged by a sceptic like Hume or the Carvaka 
that so far as our past and present experience is concerned, 
there is no exception to the uniform relation of concomi- 
tance between smoke and fire. But there is no knowing 
whether this relation holds good in distant regions, like the 
planets, or will hold good in the remote future. To end 
this sceptical doubt, the Naiyayikas try next to fortify 

sis the induction by tarka. The proposi- 

Ip) teer tion ‘‘ all smoky objects are fiery ” 
may be indirectly proved by a tarka like this: If this 
proposition is not true, then its contradictory,  '' some 
smoky objects are not fiery," must be true. This means 
that there may be smoke without fire. But this supposi- 
tion is contradicted by the law of universal causation, for 
to say that there may be smoke without fire is just to say 
that there may be an effect without a cause (since fire is 
the only known cause of smoke). If any one has the 
obstinacy to say that sometimes there may be effects 
without causes, he must be silenced by reference to the 
practical contradictions (vyaghata) involved in his position. 
If there can be an effect without a cause, why seek for fire 
to smoke your cigar or to cook your food? This process of 
indirect proof in the Nyfiya may be said to correspond 
roughly to the method of reductio ad absurdum in Western 
logic. j 


^. Although the Naiyāyikas take great pains to establish 


vyāpti or a univyersal proposition on 
(f) sāmānyalakşaņa the ground of the observation of parti- 


perception. cular facte, still they feel thg 
;eneralisation from particulars as mere"pa irs cannot 
sive us that certainty which we claim when we lay_ down 


a genera propose Or [inen are mortal.” he 
pi posi ion '' all crows are black '' is not so certain as the 
proposition ‘‘ all men are mortal." We find it less difficult 


at 
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to think of a crow which is not black, than to think of a 
man who is not mortal. Just as a cuckoo may be black or 
grey and spotted, so crows may be black or dark, grey or 
brown. We cannot, however, seriously and honestly think 
of ourselves as immortal, and regulate our practical activ- 
ities accordingly. Why this difference in the sense of 
security or certainty? The answer that naturally suggests 
itself, and that not unreasonably, is that while there is 
nothing in the nature of a crow to prevent it from being 
grey or brown, there seems to be something in the nature 
of man that makes him mortal. We say that all crows 
are black, not because they cannot be otherwise, but 
because they happen to be so, as far as we have seen. 
On the other hand, we say that all men are mortal because 
they are men, i.e. because they possess some essential 
nature, manhood, which is related to mortality. This 
becomes clear when we say that **A, B, C are mortal, 
not because they are A, B, C, but because they are men.” 
It follows from this that an inductive generalisation must 
be ultimately based on the knowledge o je essentia 








































nature of things, Te the class-essence or the universal in 
m. Hence it is that he Naivavikas finall« Stablish 
i tion b ama San ion.* They hold 


that a universal proposition like ** all men are mortal,'' or E Z 
** all smoky objects are fiery,” must be due to the percep- 
tion of the universal ‘‘manhood”™ as related £a *' morta ity,” 
or that of ''smokeness ” as related to ““ fireness. t is 
only when we perceive ‘‘ manhood ”’ as related to mortality 


that we can say that all men are mortal, for to perceive — 


'" manhood '' is to perceive all men go far as they are 
d i h S 


nian-as-s his that man. O we may say 
that the essence of induction is not an inference of the 
form “‘some men are mortal, therefore al men are 
mortal.” This is Dot a logically valid inference, because 


is an obvious illicit distribution -of the subject term 


men. On the other hand, induction is a process of gener: 
isation from the particulars of experier hrougtk ne 


knowledge of the cjass-essences or universals underlying 
such particulars. 
— — — — 





! Vide Muktávali, p. 280; Tattvacintámani, ii, pp. 153-54. 

2 Fora somewhat similar theory of induction tbe reader may be 
referred to R. M. Eaton, General Logic, Part IV. Vide The Nydya 
Theory of Knowledge, Chaps. X, XII, for a fuller account. 
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(v) The Classification of Inference 


As we have seen before, inference is, in Indian 
logic, a combined deductive-inductive reasoning con- 
sisting of at least three categorical propositions. All 
inferences are thus pure syllogisms of the categorical 
type which are at once formally valid and materially 
true. Hence we have not here a classification of 
inferences into deductive and inductive, immediate 
and mediate, syllogistic and non-syllogistic, pure and 
mixed types. The Naiyüyikas give us three different 
classifications of inferences which we shall now 
consider. 


According to the first classification, inference is of 
: two kinds, namely, svartha and 

Inference is svirtha À —— A 
or parārtha, according parartha. This is a psychological 
asit is meant forone- classification which has in view the 
use or purpose which an inference 
serves. An inference may be intended either for the 
acquisition of some knowledge on our part or for the 
demonstration of a known truth to other persons. In 
the first case we have svarthanumina or inference for 
oneself. In the second, we have pararthanumana or 
inference meant for others. The first is illustrated by 
a man who first perceives a mass of smoke in the hill, 
then remembers that there is a universal relation 
between smoke and fire, and finally infers that there 
is fire in the hill. On the other hand, an inference is 
parartha when in making it a man aims at proving or 
demonstrating the truth of the conclusion to other men. 
This is illustrated when a man, having inferred or 
known the existence of fire in a hill, tries to convince 
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another man who doubts or questions the truth of his 
knowledge, and argues like this: ‘‘ The bil must be 
fiery ; because it smokes ; and whatever is smoky is 
fiery, e.g. the kitchen ; so also the bill is smoky ; 
therefore it is fiery.''! 

According to another classification, we bave three 
13 kinds of inferences, namely, purva- 
t is  pürvavat or nocet 

éesuvat, according as vat, Sesavat and samanyatodrsta.* 
eat ae from causeto "This classification has reference to 
cause. the nature of the vyapti or universal 
relation between the middle and major terms. While 
purvavat and éesavat inferences are based on causal 
uniformity, the last is based on non-causal uniformity. 
A cause is defined as the invariable and unconditional 
antecedent of an effect. Conversely, an effect is the 
invariable and unconditional consequent of a cause.” 
Accordingly, a pürvavat inference is that in which we 
infer the unperceived effect from a perceived cause, e.g. 
the inference of future rain from the appearance of 
dark heavy clouds in the sky. A Sesavat inference is 
that in which we infer the unperceived cause from a 
perceived effect, e.g. the inference of past rain from 
the swift muddy current of the river. In these two 
kinds of inference, the vyüpti or universal relation 
between the middle and the major term is a uniform 
relation of causality between them. They are thus 
dependent on what is known as *'* scientific induction.” 
In sámànyatodrsta inference, however, the vyàpti or 


I Vide Tarkasaftigraha, pp. 16-49. 

2 Vide Nyáya-süt. and Bhasya, 1.1.5. 

3 Vide Tarkabhdadsd, p. 2: Tarkasangraha and Tattva-diptka, pp. 
85-36. 


sy. 
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»- 


universal relation between the middle and the major 


term does not depend on a causal 
It is s&imanyatodrsta 


when based on certain Uniformity. The middle term is 
observed points of 


general similarity be. elated to the major neither as a 


tween objects of expe- cause nor as an effect. We infer 
rience. 

the one from the other, not because 
we know them to be causally . connected, but because 
they are uniformly related in our experience. This 
is illustrated when, on seeing the different positions 
of the moon at long intervals, we infer that it moves, 
although the motion might not have been perceived 
by us. In the case of other things whenever we per- 
ceive change of position, we perceive motion also. 
From this we infer motion in the moon, although the 
movement of the planet is not perceived. Similarly, 
we may infer the cloven hoof of an unknown animal 


simply by seeing its horns. These inferences depend 


not on a causal connection, but on certain observed 
points of general similarity between different objects of 
experience. Samanyatodrsta inference is thus similar 


-to analogical argument.! "MAL. 


A third classification gives us the three kinds of 
kevalüànvayi, kevalavyatireki and 

Inference is called anvayavyatireki inferences.* This 
kevalinvayi when classification is more logical, inasmuch 
n E. AEE asit is based on the nature of the 
positively related to induction by which * get the know- 
the major term. ledge of vyapti, on which inferences 
depend. An inference is called 

kevalanvayi when it is based on a middle term which is 


1 According to another interpretation, pürvavat inference is that 
which is based on previous experience of the concomitance between two 
things, and éegavat is pariéega or inference by elimination, e.g. sound is 
& quality, because it cannot be a substance or an activity or anything else. 

3 Vide Tarkasafigraha, pp. 51-52 ; Bhágüpariccheda. and Muktavali, 
142-43. 
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always positively related to the major term. Hence the 
knowledge of vyüpti between the middle and the major 
term is arrived at only through the method of agreement 
in presence (anvaya), since there is no negative instance 
of their agreement in absence. Thisis illustrated by the 
following inference : 


All knowable objects are nameable ; 
The pot is a knowable object ; 
Therefore the’ pot is nameables 


In this inference the major premise is a universal 
affirmative proposition in which the predicate '' nameable ”” 
is affirmed of all knowable objects. It is not really possible 
for us todeny the predicate with regard to the subject 
and say that here is a knowable object which is not name- 
able, because we have at least to speak of it as ** unname- 
able.'" The minor premise and the conclusion of this 
inference are also universal affirmative propositions and 
cannot be otherwise. Hence, in its logical form, this 
inference is a syllogism of the first mood of the first figure, 
technically called Barbara. 

A kevalavyatireki inference is that in which the middle 

term is only negatively related to the 

It is kevalavyatireki major term. It depends on a vyapti 

when the middle term between the absence of the major 

ond DORALA re- term and that of the middle term. 

pin, E ARAN Accordingly, the knowledge of vyāpti 

is here arrived at only through the 

method of agreement in absence (vyatireka), since there is 

no positive instance of agreement in presence between the 

middle and the major term excepting the minor term. 
This is illustrated thus by the Naiyayikas: 


What is not-different-from-other-elements 
smell ; 

The earth has smell ; 

Therefore the earth is different-from-other-elements. ! 


has mo 


In this inference the major premise is a universal 
negative proposition in which the predicate or the middle 
term '' smell '' is denied of the subject or the major term 
“ what is not-different-from-other-elements.'' It is not pos- 

1 Another example of such inference would be: The sun is different 
from other planets, since it is stationary, and what is not different from 
the other planets is not stationary. 


7 
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sible for us to allirm the predicate '' smell '" of any other 
subject excepting the earth which is the minor term of the 
inference. Hence the only way in which we can relate the 
middle to the major is the negative way of saying that 
'" what is not different from the other elements has no 
smell.” Hence the major premise is a universal negative 
proposition arrived at only through the method of agree- 
ment in absence between the major and the middle term. 
The minor premise is an affirmative proposition. But 
although one of the premises is negative, the conclusion is 
affirmative, which is against the general canons of the syl- 
logism in Formal Logic. Hence we are to say that this 
inference is not any of the valid moods of syllogism recog- 
nized by Formal Logic, nor should we forcibly convert the 
conclusion into a negative proposition. But the validity 
of such inferences has been admitted by Bradley as a 
special case of negative reasoning. 1 


An inference is called anvayavyatireki when its middle 
term is both positively and negatively 

It is anvayavyatireki related to the major term. In it there 
when the middle term is & vyapti or universal relation 
is zs porvo 3 pis between the middle and the major 
oes ator Sg term in respect of both their presence 
and absence. So the knowledge of 

the vyapti or the universal proposition is based on the Joint 
method of agreement in presence (anvays) andin absence 
(vyatireka). The universal proposition is affirmative when 
itis the result of the observation of positive instances of 
agreement in presence, and negative when based on the 
observation of negative instances of agreement in absence, 
between the middle and the major term. The difference 
between the universal affirmative and negative propositions 
(anvaya and vyatireka vyapti) is that the subject of the 
affirmative proposition becomes predicate and the contradic- 
tory of the predicate becomes subject in the corresponding 
negative proposition. Hence anvayavyatireki inference may 
be based on both universal affirmative and universal 
negative propositions. It is illustrated in the following pair 


of inferences: 
(1) All smoky objects are fiery ; 
The hill is smoky ; 
Therefore the hill is fiery. 


1 Cf. Bradley, Principles of Logic, Vol, Iy pp. 274-82, 
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(2) No non-fiery object is smoky; 
The hill is smoky; 
Therefore the hill is fiery. 


(vr) The Fallacies of Inference ! 


The fallacies of inference (hetvabbasa) in Indian 
logic are all material fallacies. So 
Fallacies in Indian far as the logical form of inference 
fefe ere all material is concerned, it is the same for all 
inferences. There is, strictly speak- 
ing, no fallacious form of inference in logic, since all 
inferences must be put in one or other of the valid 
forms. Hence if there is any fallacy of inference, that 
must be due to the material conditions on which the 
truth of the constituent premises depends. It may be 
observed here that in the Aristotelian classification of 
fallacies into those tn dictione and those extra dic- 
tionem there is no mention of the formal fallacies of 
inference like the undistributed middle, the illicit 
process of the major or minor term, and so forth. The 
reason for this, as Eaton 2 rightly points out, is that 
*' to one trained in the arts of syllogistic reasoning, they 
are not sufficiently persuasive to find a place even among 
sham arguments.” As for Aristotle’s fallacies tn dic- 
tione, i.e. those that occur through the ambiguous use 
of words, they are all included by the Naiyayika among 
the fallacies of chala, jati and nigrahasthana with their 
numerous subdivisions. 
In Indian logic, a fallacy is technically called hetva- 
bhdsa, a word which literally means a hetu or reason 


£ 
1 Vide Tarkasañgraha, pp. 54-69. 2 General Logic, p. 834. 
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which appears as, but really is not, a valid reason. 
The fallacies of inference being ultimately due to such 
fallacious reasons, the Naiyayikas consider these only, 
and not such other fallacies as may infect the consti- 
tuent propositions of the syllogism. According to 

the Naiyayikas, there are five kinds 
Mi eet alg fivekinds of fallacies. "These are (1) Savya- 

bhicara, (2) Viruddba, (3) Satprati- 
paksa, (4) Asiddha, (5) Badhita.! 


The first kind of fallacy is called savyabhicira or the 
irregular middle. To illustrate: 


The first is called All bipeds are rational; 
savyabbicára or the Swans are bipeds; 
irregular middle. Therefore swans are rational. 


“ The conclusion of this inference is false. But why ? 
E | Because the middle term * biped ' is not uniformly related 
to the major * rational.’ It is related to both rational and 


‘non-rational creatures. Such a middle term is called 
ve. ;savyabhicira or the irregular middle. 


a 
y P 
LAS? The savyabhicara hetu or the irregular middle is found 
HA to lead to no one single conclusion, but to different opposite 
—* conclusions. This fallacy occurs when the ostensible middle 
term violates the general rule of inference, namely, that it 
must be universally related to the major term, or that the 
major term must be presentin all cases in which the 
middle is present. The savyabhicira middle, however, is 
not uniformly concomitant with the major term. It is relat- 
ed to both the existence and the non-existence of the major 
term, and is, therefore, also called anaikdntika or an incon- 
stant concomitant of the major term. Hence from such 
a middle term we can infer both the existence and the non- 
existence of the major term. To take another illustration : 


All knowable objects are fiery ; 
The hill is knowable; 
Therefore the hill is fiery. 


1 Vide The Nyàya Theory of Knowledge, Ch. XIV, fora detailed 
* account of the fallacies. 


` 
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Here the middle * knowable ' is indifferently related to 
both fiery objects like the kitchen, and fireless objects like 
thelake. All knowables being thus not fiery, we cannot 
argue that a hill is fiery because it is knowable. Rather, it 


is as much true to say that, for the same reason, the hill 
is fireless. 


The second kind of fallacy is called viruddha or the 
contradictory middle. Take this in- 
The second is virud- ference:  '' Airis heavy, because it is 
dha or the contradic- empty.” In this inference the middle 
tory middle. term * empty ' is contradictory because ` 
it disproves the heaviness of air. Thus 
the viruddha or the contradictory middle is one which dis- 
proves the very proposition which it is meant to prove. 
This happens when the ostensible middle term, instead of 
proving the existence of the major in the minor, which is 
intended by it, proves its non-existence therein. Thus, to 
take the Naiyayikas’ illustration, if one argues, ‘‘ Sound is 
eternal, because it is caused,'' we have a fallacy of the virud- 
dha or contradictory middle. ‘The middle term, * caused * 
does not prove the eternality of sound, but its non-eter- 
nality, because whatever is caused is non-eternal. "The 
distinction between the savyabhicara and the viruddha is 
that while the former only fails to prove the conclusion, the ` 
latter disproves it or proves the contradictory proposi- | 
tion. 


The third kind of fallacy is called satpratipaksa or the 
! inferentially contradicted middle. 
The third is sat- This fallacy arises when the ostensible 
pratipaks» or the infer- ' ` s š 
entially contradicted middle term of an inference is validly 
middle. contradicted by some other middle 
term which proves the non-existence 
of the major term of the first inference. Thus the inference 
'* sound is eternal, because it is audible ” is validly contra- 
dicted by another inference like this: '' sound is non-eternal, 
because it is produced like a pot.” Here the non-existence 
of eternality (which is the major term of the first inference) 
is proved by the second inference wi:h its middle term 
* produced,’ as against the first inference with its middle 
* audible.” "The distinction between the viruddha and the 
satpratipaksa is that, while in the former the middle itself 
proves the contradictory of its conclusion, in the latter the 
contradictory of the conclusion of one middle term is 
proved by another middle term. . 
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The fourth kind of fallacy is called asiddha or sidhya- 
sama, i.e. the unproved middle. The 
The fourth is asiddba südhyasama middle is one which is not 
eS the unproved mid- yet proved. but requires to be proved, 
le. like the sadhya or the major term. 
This means that the sádhyasama mid- 
dle is not a proved or an established fact, but an asiddha or 
unproved assumption. The fallacy of the asiddha cccurs 
when the middle term is wrongly assumed in any of the 
premises, and so cannot be taken to prove the truth of the 
conclusion. Thus when one argues, ''the sky-lotus is 
fragrant, because it has lotusness in it like a natural lotus,” 
the middle has no locus standi, since the sky-lotus is non- 
existent, and is, therefore, asiddha or a merely assumed 
but not proved fact. 


The last kind of fallacy is called büdhita or the non- 
: inferentially contradicted middle. It is 
sd fifth is called the ostensible middle term of an in- 
ita or the non- fc ; š | 
inferentially contra- *erence, the non-existence of whose 
dicted middle. major is ascertained by means of some 
other pramüna or source of knowledge. 
This is illustrated by the argument: '' Fire is cold, because 
it is a substance." Here ‘coldness’ is the sādhya or 
major term, and ' substance" is the middle term. Now 
the non-existence of coldness, nay more, the existence 
of hotness is perceived in fire by our sense of touch. So 
we are to reject the middle ‘substance’ as a contradicted 
middle. ‘The fallacy of satpratipaksa, as explained before, 
‘a different from this fallacy of badhita, because in the 
former one inference is contradicted by another inference, 
while in the latter an inference is contradicted by 


, perception or some other non-inferential source of 


knowledge. Another example of badhita would be: Sugar 
is sour, because it produces acidity. 


4. Upamdna or Compartson 


Upamina is the third source of valid knowledge 
accepted by the Nyāya. It is the 
Li eect ge he source of our knowledge of the 


through a given des- relation between a name and things 
cription, š 


so named or between & word and it 
denotation (saünjnasafijnisam andha). We have such 
nam s 


vt? 
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knowledge when we are told by some authoritative 
person that a word denotes a class of objects of a 
certain description and then, on the basis of the given 
description, apply the word to some object or objects 
which fit in with that description, although we might 
not have seen them before. For example, a man, who 
does not know what a gavaya'! or wild cow is, may b 2 
told by a forester that it is an animal like the cow. If 
subsequently he happen i ch an animal 
in the forest and knows or recognises. it as a gavaya, 
then his knowledge will be due to upamana or compari- 
son.» A boy, who does not know what a jackdaw is, 
may be told by you that it is like a crow, but of bigger 
size and glazy black colour. When next he sees a 
jackdaw and says, ‘ this must be a jackdaw,' we know 
that he has learnt the denotation of the word. To 
take another example from Dr. L. S. Stebbing, š 
suppose you do not know what ‘‘ saxophone'' means. 
You may be told by a musician: “ A saxophone is a 
musical instrument something like a U-shaped trum- 
pet.” If, on subsequently seeing a saxophone, you are 
able to give its name, it will be clear that you under- 
stand what ‘‘ saxophone '' means. Now, upamana is 
just this way of knowing the denotation of words, or 
the relation between names and the objects denoted 
by them. 






1 In some parts of India, the ' gavaya ' is more commonly known 
as * nilzai '. 

? Vide Tarkasangraha, pp. 62-63. 

3 Modern Introduction to Logic, p. 13. 
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That upamāna or comparison, as explained by the 

—— Naiyayikas, is a distinct source of 

— Other systems on the valid knowledge, has not been recog- 

nature of upamána. nised in the other systems of Indian 

; philosophy. The Cārvākas ! contend 

that upamana is not a pramàna at all, since it cannot give 

us any true knowledge aboutthe denotation of words as 

maintained by the Naiyàyikas. The Buddhist logicians 

recognise upamana as a form of valid knowledge, but they 

reduce it to perception and testimony, so that we do not 

require a separate source of knowledge like upamana.*? 

So also, the "Vai$esika 3 and the Sünkhya * system ex- 

plain upamāna as a form of inference, and, therefore, 

neither a distinct type of knowledge nor an independent 

yt way of knowing. The Jainas 5 reduce upamana to pratya- 

'bhijüa or recognition. While recognising upamüna as sa 

| separate source of knowledge, the Mimàarnsakas 9 and the 

| Vedantins 7 explain it in a different way which will be 
considered under the Mimarnsa.* 


5. Sabda or Testimony 
(i) The Nature and Classification of Sabda 


Sabda is the last pramáàna accepted by the Nyàya. 
Literally $abda means verbal know- 


Sabd ist i ° 
—— — tha Jedge. It is the knowledge of 


me ning of the state- objects derived from words or sen- 
mentofa trustworthy 


person. tences. All verbal knowledge, 

however, is not valid. Hence 
£abda, as a pramana, is defined in the Nyaya as valid 
verbal testimony. It consists in the assertion of a 


Vide Nydya-sat. and Bhagya, 2.1.42. 

Vide Nyüyavürttika, 1.1.6. 

Vide Tarkasangraha and Dipika,p 63. 

Tattcakaumudi, 5. 

Prameyakamalamürtanda, pp. 97-100. 

Saástradipikà, pp. 74-76. 

Vedanta-Paribhaga, Ch. TII. 

Vide The Nyàya Theory of Knowledge, Ch. XVI, for s critical 
». discussion of upamána as a distinct source of knowledge. ` 
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trustworthy person.' A verbal statement is valid when 
it comes from a person who knows the truth and speaks 
the truth about anything forthe guidance of other 
persons.? Butit is a matter of comrnon observation 
that a sentence or statement is not by itself sufficient 
to give us any knowledge of things. Nor again does 
the mere perception of the words of a sentence lead to 
any knowledge about objects. It is only when one 
perceives the words and understands their meanings 
that he acquires any Knowledge from a verbal state- 
ment. Hence while the validity of verbal knowledge 
depends on its being based on the statement of a trust- 
worthy person, its possibility depends on the under- 
standing of the meaning of that statement. Hence 
gabda or testimony, as a source of valid knowledge, 
consists in understanding the meaning of the statement 
of a trustworthy person.* 
There are two ways of classifying éabda or verbal 
knowledge. According to the one, 
There are two ways : 
of classifying éabda, there are two kinds of sabda, 
Bape E C and ipo namely, tbat relating to perceptible 
ártha ; objects (drstartha), and that relating 
to imperceptible objects (adrstartha).* Under the first 
head we are to include the trustworthy assertions of 
ordinary persons, the saints and the scriptures in so far 
as they bear on the perceptible objects of the world, e.g. 
the evidence given by witnesses in law courts, the state- 
ments of a reliable farmer about plants, the: scriptural 


Nydya-sit., 1.1.7. 
Tarkikaraked, pp. 94-96. 


Tarkasafigraha, p. 78; Bhàsapariccheda and Muktacati, 81. 
Nydya-stt. and Bhágya, 1.1.8. 
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injunctions to perform certain rites to bring about rain- 
fall, etc. The second will include all the trustworthy 
assertions of ordinary persons, saints, prophets and the. 
scriptures in so far as they bear on supersensible reali- 
ties, e.g. the scientists' assertions about atoms, ether, 
electrons, vitamins, etc., the prophets’ instructions 
about virtue and vice, the scriptural texts on God, 
freedom and immortality. 

According to another classification, there are two 
kinds of testimony, the _ scriptural 
(vaidika) and the secular (laukika).! 
In vaidika testimony we have the 
words of God.  Vaidika or scriptural testimony is thus 
perfect and infallible by its very nature. But laukika 
or secular testimony is not all valid. It is the testi- 
mony of human beings and may, therefore, be true or 
false. Of laukika testimony, only that which proceeds 
from trustworthy persons is valid, but not the rest. It 
wil be observed here that the first classification of 
testimony (4abda) has reference to the nature of the 
objects of knowledge, the second to the nature of the 
source of knowledge. But the two classifications, given 
by different Naiyayikas, agree in implying that testi- 
mony must always be personal, i.e. based on the words 
of some trustworthy person, human or divine. In 
respect of their truth, however, there is no difference 
among the trustworthy statements of an ordinary 
person, a saint, a prophet, and the scriptures as 
revealed by God.” 


(b) lankika and vai- 
dika éabda. 


1 Tarkasangraha, p. 783; Tarkabhāgşā, p. 14. | 
2 Fora critical discussion of éabda as an independent source of 
knowledge, vide The Nydya Theory of Knowledge, pp. 981-89. 
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(ii) The Logical Structure of a Sentence 


Sabda or testimony, we have seen, gives us knowledge 
about certain things through the understandi of the 
meaning of sentences, either spoken or written by some 
authoritative person. Hence the question is: What is 

I a sentence and how does it become 
Asentence is a group intelligible 2 A sentence, we are 
certain way. e told, is a group of words (pada) 

arranged in a certain way. A word, 
again, is a group of letters arranged in a fixed order. The 
essential nature of a word lies in its meaning. A word is that 
which has a fixed relation to some object, so as to recall it 
whenever it is heard or read, i.e. it means an object. So we 
may say that words are significant symbols. This capacity 
of words to mean their respective objects is called their 
Sakti or potency, and it is said to be due to the will of God.” 
That a word has a fixed and an unalterable relation to cer- 
tain things only, or that this word always means this 
object and not others, is ultimately due to the Supreme 
Being who is the ground and reason of all the order and 
uniformity that we find in the world. 


A sentence (vakya) is a combination of words having a 

* certain meaning. Amy combination 

lens as ie ceca of words, however, does not make a 

— B significant sentence. The construction 

of an intelligible sentence must con- 

form to four conditions. These are akanks&, yogyata, 
sannidhi and tütparya.? 

By akanksa or expectancy is meant that quality of the 

words of & sentence by which they 

(a) AÁkünks& or the expect or imply one another. Gene- 

— Dead v the rally speaking, a word cannot by itself 

eser — at Peri cma. convey a complete meaning. It must 

plete sense. be brought into relation with other 

words in order to express a full judg- 

ment. When one hears the word 'bring,' he at once asks :, 

‘what?’ The verb ‘bring’ has a need for some other words 

denoting some object or objects, e.g. ' the jar.’ Akàünksa is 


1 Tarkasatigraha, pp. 63-64. 
2 Ibid., p. 64. 
3 Ibid., p. 72; Bhügüpariccheda, 83. 
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this mutual need that the words of a sentence have for 
one another in order to express a complete sense. 
The second condition of the combination of words in a 
| sentence is their yogyatà or mutual 
Pei — * ne fitness. It consists in the absence of 
Victa contradiction in the relation of objects 
! denoted by a sentence. When the 
meaning of a sentence is not contradicted, there is yogyata 
or fitness between its constituent words. The sentence 
“moisten with fire ' is faulty of unfitness, because there is 
a contradiction between * fire ' and * moistening.’ 


Sannidhi or üsstti is the third condition of verbal 
Di usi or the snow enge. It consists n the ae 
eR position or proximity between the 
rs. —— — different words of a sentence. If there 

is to be an intelligible sentence, then 
its constituent words must be continuous with one another 
in time or space. Spoken words cannot make a sentence 
when separated by long intervals of time. Similarly, 
written words cannot construct a sentence when they are 
separated by long intervals of space. Thus the words 
° bring—a—cow ' will not make a sentence when uttered on 
three days or written on three pages, even though they 
possess the first two marks of akanksi or expectancy and 
yogyata or fitness. 


Tatparya asa condition of verbal knowledge stands for 
the meaning intended to be conveyed 

Ad ba pee ga wae by a sentence. A word may mean 
be conveyed by &sen- different things in different cases. 
tence. Whether it means this or that thing 
> in a particular case depends on the 
intention of the person who uses the word. To understand 
the meaning of a sentence, therefore, we must consider the 
intention of the writer or the speaker who uses it. Thus 
when a man is asked to bring a‘ bat,’ he is at a loss to 
understand whether he is told to bring a particular kind of 
animal or a wooden implement, for the word means both. 
This can be ascertained only if we know the intention of 
the speaker. Hence the understanding of a sentence 
depends on the understanding of its tatparya or intended 
meaning. In the case of ordinary sentences used by 
human beings, we can ascertain their tatparya from the 
context (prakarana) in which they are used. For the under- 
standing of the Vedic texts we are to take the help of the 
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logical rules of interpretation systematised by the 
Mimiarnsa. 


III. THe Nyaya THEORY OF THE PHYSICAL WORLD’ 
So far we have considered the Nyaya doctrine of 
š pramana or the methods of know- 
Prameya is the world 

of objects of know- ledge. Now we come to the second 
ee. topic of prameya or the objects of 
. knowledge. According to the Naiyayikas, the objects 
of knowledge are the self, the body, the senses and 
their objects, knowledge, mind (manas), pravrtti or 
activity, dosa or the mental imperfections, pretyabhava 
or rebirth, phala or the feelings of pleasure and pain, 
duhkha or suffering, apavarga or absolute freedom from 
all suffering. ‘There are also such objects as dravya or 
substance, guna or quality, karma or motion, samanya 
or the universal, viéesa or particularity, samavaya or 
the relation of inherence, and abhava or non-existence. 
All of these prameyas or knowables are not to be 
found in the physical world, be- 

Of these, the physical TEF Ó 
elements—time, space Cause it includes only those objects 
ues egal owe that are either physical (bhüta) or 
somehow belong to the world of 
physical nature. "Thus the self, its attribute of know- 
ledge and manas are not at all physical. Time and 
space are two substances which, although different from 
the physical substances, yet somehow belong to the 
physical world. Akasa is a physical substance which 
is not a productive cause of anything. The physical 
world is constituted by the four physical substances of 


t Vide Ngáya-süt. and Bhügya, 1. 1. 9-22, 
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earth, water, fire and air. The ultimate constituents 
of these four substances are the eternal and unchanging 
atoms of earth, water, fire and air.  Aküéáa or ether, 
kala or time, and dik or space are eternal and infinite 
substances, each being one single whole. Thus the 
physical world is the product of the four kinds of atoms 
of earth, water, fire and air. It contains all the 
composite products of these atoms, and their quali- 
ties and relations, including organic bodies, the senses, 
and the sensible qualities of things. To it belong also 
the physical. substance of 4kasa or ether, and the non- 
physical substances of kala or time and dik or space 
with all their various relations and apparent modifica- 
tions. 'The Nyàya theory of the physical world, in 
respect of these and other connected subjects, is the 
same as that of the Vaisesika. The Vaisesika theory, 
which is a more detailed account of the subject, is 
accepted by the Nyàya as samünatantra or an allied 
theory common to the Nyàya and the Vaiéesika 
system. So we propose to take up this subject when 
we come to the Vaiéesika philosophy. 


IV. THE INDIVIDUAL SELF AND ITS LIBERATION 


The Nyāya is a philosophy of life and seeks to guide 

t individual selves in their search for 
— —— truth and freedom. With regard to 
Seti V the individual self (jivatma) we 
Á have to consider first its nature and 
attributes. There are four main views of the self in 
Indian philosophy. According to the Carvakas, the self 
is the living body with the attribute of consciousness. 





x 
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This is the materialistic conception of the self. The 
Bauddhas reduce the self to a stream of thought or a 
series of cognitions. Like some empiricists and sensa- 
tionists, they admit only the empirical self. The 
Advaita Vedanta takes the self as one, unchanging and 
self-shining intelligence (svaprakaéa caitanya) which is 
neither a subject nor an object, neither the ‘ I ' nor the 
‘me.’ The Viégistadvaita Vedanta, however, holds that 
the self is not pure intelligence as such, but an intelli- 
gent subject called the ego or the ‘I’ (jiata ahamartha 
evatma). Both these views of the self may be called 
idealistic in a broad sense. 
The Nyàaya-Vaiéesikas adopt the realistic view of 
Bo code the self. According to them, the 
The realistic view of 3 š Š 
the self in the Nyaya- self is a unique substance, to which 
pea eme. all cognitions, feelings and cona- 
tions belong as its attributes. Desire, aversion and 
volition, pleasure, pain and cognition are all qualities 
of the soul. These cannot belong to the physical sub- 
Stances, since they are not physical qualities perceived 
by the external senses. Hence we must admit that 
they are the peculiar properties of some substance other 
than and different from all physical substances. There 
are different selves in different bodies, because their 
experiences do not overlap but are kept distinct. 'The 
self is indestructible and eternal. It is infinite or 
ubiquitous (vibhu), since it is not limited by time and 
space. 


1 Nydyo-bhdsya, 1.1.10; Padarthadhermasatigraha, pp. 30 f. ; Tarka- 
bhasa, pp. 18-19. 
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The body or the senses cannot be the self because 


DE Minos consciousness cannot be the attri- 
from the ` , senses, bute of the material body or the 
manas and the stream senses. The body is, by itself, un- 

conscious and unintelligent. The 
senses cannot explain functions like imagination, 
memory, ideation, etc., which are independent of the 
external senses. ‘The manas too cannot take the place 
of the self. If the manas be, as the Nyaya-Vaisesikas 
hold, an atomic and, therefore, imperceptible substance, 
the qualities of pleasure, pain, etc., which should be- 
long to the manas, must be equally impercep- 
tible. But pleasure and pain are experienced or per- 
ceived by us. Nor can the self be identified with the 
series of cognitions as in Bauddha philosophy, for then 
memory becomes inexplicable. No member of a mere 
series of cognitions can, like a bead of the rosary, know 
what has preceded it or what will succeed it. The 
Advaita Vedantin’s idea of the self as eternal self- 
shining intelligence is no more acceptable to the Naiya- 
yika than that of the Buddhists. There is no such 
thing as pure intelligence unrelated to some subject 
and object. Intelligence cannot subsist without a 
certain locus. Hence the self is not intelligence as 
such, but a substance having intelligence as its attri- 
bute. The self is not mere consciousness or know- 
ledge, but a knower, an ego or the ‘I’ (abankarasraya), 
and also an enjoyer (bhokta).! 


1 Bhaeüpariccheda and Muktüvali, 48-50; Nyüya-süt, and Bhàsya, 
3.1.4 ff. 
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Although knowledge or consciousness belongs to the 
Consciousness is not patt —* = — se, yes at " — =a 
an — — essential and inseparable attribute 
f of it. All cognitions or conscious 
states arise in the self when it is related to the manas, 
and the manas is related to the senses, and senses 
come in contact with the external objects. Otherwise, 
there will be no consciousness in the self. In its dis- 
embodied condition, therefore, the self will have no 
knowledge or consciousness. Thus the attributes of 
cognition, feeling and conation—in a word, conscious- 
ness—is an accidental attribute of the self, the accident 
being its relation to the body.! 


How do we know that there is any self of the indivi- 
dual, which is distinct from his body, 

dria ——— — *x:5; his senses and his mind? Some old 
: Naiyáyikas 2 seem to think that there 

cannot be a perception or direct cognition of the self. 
According to them, the self is known either from the 
testimony of s € 













the phenomenon of knowledge in 
us, erire, avérsion, etc., nobody can 
doubt. But these cannot be explained unless we admit 
a permanent self. To desire an object is to strive to 
obtain it as something pleasurable. But before we obtain 
it, we cannot get any pleasure out of it. So in desiring 
the object we only judge it to be similar to such objects 
as were found to be pleasurable in the past. This means 
that desire supposes some permanent self which had ex- 
perienced pleasure in relation to certain objects in the past 
and which considers a present object to be similar to any 
of those past objects, and so strives to get possession of 
it. Similarly, aversion and volition cannot be explained 








1 Varttika, 1. 1. 22; Nyàgamanjari, p. 432. 
2 Vide Nydya-bhasya, 1. 1. 9-10. 
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without a permanent self. The feelings of pleasure or 
pain also arise in an individual when he gets something 
considered to be the means of aftaining a remembered 
pleasure, or gets into something which had previously led 
to a painful experience. So too knowledge as a process 
of refiective thinking requires a permanent self which first 
desires to know something, then reflects onit, and finally 
attains certain knowledge about it. All these phenomena 
of desire, etc., cannot be explained either by the body or 
the senses or the mind as a series of cognitions or a stream 
of consciousness, Just as the experience of one man can- 
not be remembered by another man, so the body or the 
senses which are really series of different physiological 
states and stages, and the mind or the empirical self, 
which is admittedly an aggregate of different momentary 
psychical states and processes, cannot explain the pheno- 
mena of desire, aversion and volition, pleasure, pain and 
cognition. ! 
The later Naiyayikas go a step further and maintain 
s E that the self is directly known through 
—— P RS tates * internal or mental perception (ma- 
— Rag Se nasapratyaksa). Of course, when 
: its existence is denied or doubted by 
any one, the self must be inferred and proved in the way 
explained above. The mental perception of the self may 
take either of two forms. It may be a perception in the 
form of pure self-consciousness, which is due to a contact 
between the mind and the pure self, and is expressed in 
the judgment “I am.' According to some Naiyayikas, 
however, the pure self cannot be an object of perception. 
The self is perceived only through some such quality of it as 
cognition, feeling or willing, and so the perceptual —— 
is in the form, ‘ I am knowing,’ ‘I am happy,’ and so forth. 
We do not perceive the self as such, but as knowing or feel- 
ing or doing something. Hence self-consciousness is & mental 
perception of the seli as present in some mode oí con- 
sciousness. While one's own self can be perceived, other 
selves in other bodies can only be inferred from their 
intelligent bodily actions, since these cannot be explained 
by the unintelligent body and require a conscious self for 
their performance. 2 P 
1 Vide Bha¢ya, 1. 1. 10. 
3 Wide Tarkabhaqd, p. 6; Tarkakaumudi, p. 8; Bhaqgapartcecheda 
and Muktacali, 49-50. s 
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The end of almost all the systems of Indian 
Liberation is free- Bas CRORE. is — = 
dom from all pain Inuktior liberation for the indivi- 
inc: dual self. "This is especially true 
of the Nyàya system which proposes, at the very out- 
set, to give us a knowledge of reality or realities for 
the realization of the highest good or the summum 
bonum of our life. The different systems, however, 
give us different descriptions of this consummate state of 
the soul's existence. For the Naiyayikas it is a state 
of negation, complete and absolute, of all pain and 
suffering. Apavarga or liberation is absolute freedom 
from pain. This implies that it is a state in which 
the soul is released from all the bonds of its connec- 
tion with the body and the senses. So long as the 
soul is conjoined with a body, it is impossible for it to 
attain the state of utter freedom from pain. The body 
with the sense organs being there, we cannot possibly 
prevent their contact with undesirable and unpleasant 
objects, and so must submit to the inevitable ex- 
perience of painful feelings. Hence in liberation, the 
soul must be free from the shackles of the body and 
the senses. But when thus severed from the body, 
aarti Li qasds the soul ceases to have not only 
to bave any experi- painful but also pleasurable ex- 
sacs d yale AGE EM periences, nay more, it ceases to 
E V ipie nannaa. ce have any experience or conscious- 

ness. So in liberation the self 

exists as & pure substance free from all connection 

with the body, neitber suffering pain, nor enjoying 

pleasure, nor baving consciousness even. Liberation 

is the negation of pain, not in the sense of a suspen- 
30—(1180B) 
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sion of it for a longer or shorter period of time, as in 
a good sleep or a state of recovery from some disease 
or that of relief from some bodily or mental affliction. 
It is absolute freedom from pain for all time to come. 
It is just that supreme condition of the soul which 
has been  variously described in the 
as ‘freedom from fear ' (abhayam), 
decay and change” (ajaram), 
(amrtyupadam),' and so forth.! 

To attain liberation one must first listen to the 


scriptures 
* freedom from 
* freedom from death ' 


NEW UI. us d scriptural instructions about the 
` attainment of libera- self (éravana). Then, he should 
Eun firmly establish the knowledge of 
the self by means of reasoning (manana). Finally, 
he must meditate on the self in conformity with the 
principles of yoga  (nididhyasana). 'These help him to 
realize the true nature of the self as distinct from the 
body. With this realization, the wrong knowledge 
that * Iam the body and the mind ' is destroyed, and 
one ceases to be moved to action by passions and im- 
pulses. When a man becomes thus free from desires 
and impulses, he ceases to be affected by the effects 
of his present actions, done with no desire for fruits. 
His past karmas or deeds being exhausted by produc- 
ing their effects, the individual has to undergo no 
more birth in this world. 'The cessation of birth 
means the end of its connection with the body and, 


consequently, of all pain and suffering ; and that is 
liberation. ? 


1 Vide Bhàsya, 1, 1. 22. 


2 Cf. Tarkasangraha and Dipiká, pp. 106-07 
. : 
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V. THe NYAYA THEOLOGY 


It is by no means true to say that the Nyaya and 
the Vaiéesika sütra make no men- 
the N aya end Vaibe- tion of God.' We do find short 
gika sütraa. references to the Divine Being in 
both the sütras.? "The later Naiyayikas give us an 
elaborate theory of God and connect it with the doctrine 
of liberation. According to these Naiyayikas, the indi- 
vidual self can attain true knowledge of realities and, 
through it, the state of liberation only by the grace 
of God. Without God's grace neither the true know- 
ledge of the categories of philosophy nor the highest end 
of liberation is attainable by any individual being of 
the world. So the questions that arise are: What is 
God ? How do we know that God exists ? 


1. The Idea of God 


God is the ultimate cause of the creation, main- 
| : tenance amd destruction of the 
infinite * — * i la world. He does not create the 


— earl and = world out of nothing, but out of 


eternal atoms, space, time, ether,~~ 


minds (manas) and souls. ‘The creation of the world 
means the ordering of the eternal entities, which are 
coexistent with God, into a moral world, in which in- 
dividual selves enjoy and suffer according to the merit 
and demerit of their actions, and all physical objects 
serve as means to the moral and spiritual ends of our 


1 Vide Hiriyanna, Outlines of Indian Philosophy, p. 242. 
2 Wide Nyüya-süt,, 4. 1. 19-21; Vaifeqika-süt., 2. 1. 17-19, 
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life. God is thus the creator of the world in the sense 
of being the first efficient cause of the world and not 
its material cause, i.e. a sort of demiurgus or a builder 
of the ordered universe. He is also the preserver of the 
world in so far as the world is kept in existence by the 
will of God. So also He is the destroyer who lets loose 
the ferces of destruction when the exigencies of the 
moral world require it. Then, God is one, infinite and 
eternal, since the world of space and time, minds and 
souls does not limit Him, but is related to Him asa 
body to the self which resides in it. He is omnipotent, 
although He is guided in His activities by mora] consi- 
derations of the merit and demerit of human actions. 
He is omniscient in so far as He possesses right know- 
ledge ofall things and events. He has eternal intelli- 
sence as a power of direct and steadfast cognition of all 
objects. Eternal intelligence is only an inseparable 
attribute of God, and not His very essence as main- 
tained in the Advaita Wedanta. He possesses to the 
full all the six perfections (sadaisvaryya) and is majestic, 
almighty, all-glorious, infinitely beautiful, and possessed 
of infinite knowledge and perfect freedom from attach- 





| ment. ! 


Just as God is the efficient cause of the world, so He 
Ie idmaloihs worel 28 the directive cause of the actions 
governor of all living of all, living beings. No creature, 


beings including our- ; 
selves. not even man, is absolutely free in 


his actions. He is relatively free, i.e. his actions are 


done by him under the direction and guidance of the 
Divine Being. Just as a'wise and benevolent father 


Vide Saddaríana., Ch. I; Kusumanjali, 5. 
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directs his son to do certain things, according to his 
gifts, capacities and previous attainments, so God 
directs all living beings to do such actions and feel such 
natural consequences thereof as are consistent with their 
past conduct and character. While man is the efficient 
instrumental cause of his actions, God is their efficient 
directive cause (prayojaka karta). Thus God is the 
moral governor of the world of living beings including 
ourselves, the impartial dispenser of the fruits of our 
actions (karmaphaladata), and the supreme arbiter of 
our joys and sorrows. ! 


2. Proofs for the Existence of God 


Now the more important question which naturally 
arises here is this: What are the proofs for Me exist- 
ence of God ? The Nyaya-VaiSesikas have to their 
credit an array of proofs which include almost all the 
arguments given in Western philosophy for God's 
existence. There are as many as ten proofs, of which 
the more important may be considered here. 


(i) The Causal Argument 


All composite objects of the world, formed by the 
combination of atoms (e.g. moun- 

All composite and : | 
limited S basta of the tains, seas, etc.) must have a cause, 
world must heve an because they are of the nature of 


og ra r Nat effects, like a pot. That all such 
a aa pape cm aaps objects of the world are effects 

follows first from their being made 
up of parts (sivayava) and, secondly, [rom their possess- 


ing-an intermediate magnitude (avantaramahattva). 


lL Vide Nydya-bhadsgya, 4. 1. 21. 
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Space, time, ether and self are not effects, because these 
are infinite substances, not made up of parts. Atoms 
of earth, water, light and air, and the mind are not the 
effects of any cause, because they are simple, indivisible 
and infinitesimal substances. All other composite 
objects of the world, like mountains and seas, the 
sun and the moon, the stars and the planets, must 
be the effects of some cause, since they are both made 
up of parts and possess medium dimensions. These 
objects are what they are because of the concurrence. i 
of a number of material causes. Therefore, there must 

be - an “intelligent — cause (kartà), for all these effects. j 


“Without the guidance of an intelligent cause the 


material causes of these things cannot attain just that 
order, digection and co-ordination which enable them 
to produce these definite effects. This intelligent cause 
must have a direct knowledge of the material causes 
/\(the atoms) as means, & desire to attain some end, and 
the power of will to accomplish or realize the end 
(jfiana-cikirsa-krti). He must also be  omniscient 
(sarvajna), since only an omniscient being can have 
direct knowledge of such absolutely simple and 
infinitely small entities as atoms and ae like. That 
is, He must be God and none but God. 


The first argument of the — it will be 
observed, resembles the causal argu- 
N ks —— — ment for God's existence as explained 
y 
Sermons with that of by some Western thinkers like Paul 
Western theologians. Janet, 2 Hermann Lotze 3 and James 
1 Vide Kusumünjali, 5; Sarcadarsana., Ch. XI; T'arkasañgraha and 
Dipikà, pp. 21-22. 
? Vide Final Causes, Bk. 1, Ch. I. " 
3 Vide Outlines of a Philosophy of Religion, Chs. I, II. 
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Martineau. ! According to them, the world of finite’ 
objects requires an intelligent cause which gives order and 
co-ordination to their concurrent physica! causes, Thus 
Janet lays it down as a principle that all co-ordination 
between divergent phenomena implies a final cause or 
an intelligent agent who effects the complex combi- 
nation of such separate phenomena. So also, both Lotz 
and Martineau start from the fact of physical causation 
in the world and rise up to the conception of an intelligent 
principle as its ultimaté ground and reason. Indeed, thé 
Naiy&yiks view of cause as an intelligent agent strikingly 
anticipates Martineau's idea of cause as will directed to 
the realization of ends. There is, however, some difference 
between these theists and the Naiyayikas. Western 
theists generally believe that God is not only the cause - 
of the order and unity of things in the world, but also the 
creative energy that gives existence to the things of Nature. 
For the Naiyüyikas, however, God is only the cause of ae 
order of Nature, and not of the existence of the ultima 
constituents of it. ~ 


(ii) The Argument from Adrsta 


The second argument of the Naiyüyikas is this. The 
question here is: How are we to 

The differencesin our account for the differences in our lot 
ES AH "Sap ene: pea on earth ? Some people are 
given in terms of oar appy and some miserable, some 
good or bad deeds. wise and some ignorant, What may 
be the cause of all these variations 

in our worldly life ? We cannot say that they have 
no causes, because these are so many events in our 
life, and every event must have its cause. Now 
the causes which produce our joys and sorrows in 
this life are our own actions in this or some previous life. 
We enjoy or suffer in this life because of our good or bad 
actions. The law that governs the lives of individual souls 
is the moral law of karma which requires that every 
individual being must reap the fruits of its own actions, 
good or bad, right or wrong. There is nothing strange or 
improbable in this. It follows logically from the law of | 
universal causation, which mans that every cause must | 
produce its effect and every effect must be produced by | 
x 


! Vide A Study of Religion, Bk. IT, Ch. T, 
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its cause. That our moral actions are as good causes as 
our physical actions must be admitted by every one who 
believes in the law of causation and extends it to the moral 
world. Just as bodily acts produce bodily changes, and 
mental functions produce mental changes and dispositions, 
so morally good or bad actions lead to good or bad moral 
consequences, such as reward or punishment, happiness or 
misery. Hence it is established that our joys and sorrows 
are due to our own actions. ' 


But the next question is: How do our moral actions: 
produce their consequences which 

Adrsta is the stock may be separated from them by long 
of merit and demerit jntervals of time ? Many of our joys 
aa bid en and sorrows cannot be traced to any 
our lot is determined Work done by us in this life. Even 
by our own actions. those that are due to acts done in this 
life, do not arise out of them imme- 

diately, but after some time. A sinner in the heyday of 
youth may be a sufferer in the infirmity of old age. So 
it is maintained that our good actions produce & certain 
efficiency called merit (punya), and bad actions produce 
some deficiency calied demerit (papa) in our souls, and 
these persist long after our actions have ceased and 
disappeared. This stock of merit and demerit accruing 
from good and bad actions is called adrsta. There is 
nothing more mysterious in the concept of adrsta than in 
those of virtue and vice. Just as good actions have a 
purifying, so bad actions have a corrupting effect on our 
minds, And just as virtue conduces to a sense of security, 
serenity and peace (in a word, happiness), so vice plunges 
the mind into the ruffled waters of suspicion, distraction 


1 Jf the world be created by God, who is not only omnipotent but 
also morally perfect, it is not unreasonable to think that good actions 
must produce good effects and bad actions must produce bad effects in 
our lives. If God is both the creator and moral governor of the world, 
it logically follows that human beings are responsible to God for their 
actions. It follows also that our actions are judged by God as good or 
bad, right or wrong, according as they do or do not help us to realize the 
end of our life, or to perform our own duties to Godand man. And 
from this it. is but natural and rational to conclude that God rewards us 
for our good acts and punishes us for bad ones, In other words, in 
a world created by God, good actions must lead to good results and evil 
actions must not fail to lead to evil consequences, 
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and uneasiness (in a word, unhappiness). In the same 
way, adrsta, as the sum total of merit and demerit accruing 
from our past actions, produces our present joys and 
sorrows, 
But how is it that adrsta manages to produce the proper 
consequences? Itis an unintelligent 
But adpsta being an principle which cannot by itself 
unintelligent principle lead to just that kind and degree of 
by. * esa sin C wise joy and sorrow which are due to 
person, namely, God. our past actions. So it is argued 
that. adrsta must be guided by some 
intelligent agent tə produce its proper consequences. 
Individual selves Gannot be said to direct or control adrsta, 
for they do not know anything about their adrsta, and 
further, it is not infrequently that adrsta defies the control 
of their will. So the intelligent agent, who guides adrsta 
through the proper channels to produce thé proper effects, 
is the eternal, omnipotent and omniscient Divine Being. 
It is God who controls our adrsta, and dispenses 
all the joys and sorrows of our life, in strict accordance 
withit. Or, as Kant would say, it is God who combines 
happiness with virtue and misery with vice. God gives us 
the fruits of our actionsin the shape of enjoyments or 
afflictions in a way similar to that in which a wise and 
potent monarch rewards or punishes his subjects according 
to the merit or guilt attaching to their good or bad actions.’ 


(iii) The Argument from the Authoritativeness 
of the Scriptures 


Another argument for God's existence is based on the 
- authoritative character of the Vedas. 


e scriptures : - š, 
(Vedas) are valid and The authority of the scriptures is 


¿nthoritatiya texts. accepted as unquestionable and 
This is due to the infallible in all religions. Now the 
supreme authority of question, we are to consider here, is 


their author who must — ° — 
be omniscient, and so this: What is the source of the 


other than God. authority of the Vedas?  Accordin 
* to the  Naiyayikas, the suthority 
(pramianya) of the Vedas has its source in the supreme 
authority of their author (Aptapramanya). Just as the 
authoritativeness of the medical science, or for the matter of 
that, of all sciences, is derived from the scientists who 


1 Vide Kusumanjali, 1. 
31—(1180B) j 
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founded them, so the authoritativeness of the Vedas is 
derived from some person who imparted that character to 
them. The validity of the Vedas may be tested lilke that of 
any science, by following their injunctions about worldly 
objects and seeing how they produce the desired results. Of 
- course, the truth of other Vedic texts bearing on supersen- 
sible objects cannot, like some scientific truths, be tested in 
this way. Still, we may accept the whole of the Vedas as 
valid and authoritative, in the same way in which we 
accept the whole of a science as true when, as a matter of 
fact, we can verify only some parts of it. So we must ex- 
plain the authority of the Vedas by referring them to” some 
‘authoritative person. Now the individual self (jiva) cannot 
‘be the author of the Vedas, since the supramundane reali- 
ties and the transcendent principles related inthe Vedas 
cannot be objects of the knowledge of any ordinary indi- 
vidual. Hence the author of the Vedas must be the 
supreme person who has a direct knowledge of all objects, 
past, present and future, finite, infinite and infinitesimal, 
sensible and supersensible. ‘That is, the Vedas, like other 
scriptures, are revealed by God. : 


(iv) The Testimony of Sruti 


Another proof of God's existence is this: God exists, 
because the Vedic scripture (sruti) 

The éruti beara bears testimony to His existence. 
testimony tothe exis- Here are some of the scriptural texts: 
tence of God. ‘<The highest eternal self is the Lord of 
all, the ruler of all, the protector of 

al...." “* The great unborn spirit is the receiver of all 
offerings and the giver of all gifts.""?  '' The one God lies 
hidden in all, is all-pervading, is the inmost self of all and 
the controller and sustainer of all." :*' Heis the ruler 
of all selves and the «creator of the  world."* In the 
Bhagavadgità also, the Lord saya: *‘ Iam the Father and 
the Mother of this world, its Foster-parent, and its eternal 
and immutable God.” “I am the highest end of all, the 
maintainer of all, the controller of all, the witness of all, 
the abode of all, the shelter of all, the friend of all, the 


1 Nydya-bhagya, 2. 1. 68; Kusumünjali, 5, p. 62. 
2  Brhadüranyaka Upamisad, 4. 4. 22, 4. 4. 24. 

3 Svetasvatara Upanisad, 6. 11. 

4 Kausitaki Upanisad, 4. 18. 


I 
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creator of all, the destroyer of all, the substratum of all, 
and the unchanging ground of the origin and destruction 


of all.” 1 


It will appear from the above that the éruti or the 
scripture bears unmistakable testimony to the existence 


But why should one 
accept the testimony 
of the scripture on this 


point ? 


of God. 


But the question that may 
agitate the mind of the reader, is: 
Why should one believe in God simply 
on the authority of the scriptures? A 
religious man may be inclined to do 


so, because he has not the spirit of critical enquiry in him. 


But a critical philosopher may say that 


scriptural  testi- 


mony has no importance for philosophy, which is satisfied 


with nothing short of logically valid arguments 


in the 


attainment of true knowledge about anything, human or 


divine. 


to authority is of no avail. 


Solong as these are not forthcoming, the appeal 


It may also be thought that 


such logical support for the belief in God is afforded by the 


traditional proofs of God's existence. 


An examination of 
the so-called proofs 
for God's existence 
shows that God can- 
not be proved in any 
way, for all proofs pre- 
suppose the reality of 
God as spirit. 


But as Immanuel 
Kant? and, after him, Hermann 
Lotze * have clearly shown, none of 
the so-called proofs can really prove 
the existence of God. To prove any- 
thing is to deduce it as a necessary 
conclusion from certain given pre- 
mises. But God being the highest of 
all premises, i.e. the ultimate reality, 


there cannot be any anterior premise or premises from 


which we can deduce God as a conclusion. 


The onto- 


logical proof starts from the idea of the most perfect being 
and infers its existence on the ground that without exis- 


tence it would not be most perfect. 
cal argument starts from 
and conditioned reality, 
infinite, unconditioned and 


ground thereof. 


So, the cosmologi- 
the sensible world as a finite 
and argues tothe existence of an 
supersensible reality as the 


Similarly, the teleological proof lays stress 


on the adaptation of means to ends which we find every- 
where in nature and infers the existence of an infinitely 


intelligent creator of the world. 


But all these proofs are 


vitiated by the fallacy of deducing the existence of God 


from the mere idea of Him. 


The idea of the most perfect 


1! Bhagavadgita, 9. 17-15. 
z Wide E. Caird, The Critical Philosophy of Kant, Vol. 11, Ch. XIII. 
Y Vide The Outlines of a Philosophy of Religion, Ch. I. 
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being may involve the idea of existence, but not actual 
existence. just as the thought of one hundred rupees in my 
pocket involves the image or the idea of their existence, 
but not their real physical existence. So, to think of the 
conditioned world we have to think of the unconditioned, 
or to explain the adaptation of things we have to think of 
an intelligent cause. But to think of the existence of 
something is not to prove its existence, since the thought 
of existence is not actual existence. 


The conclusion to be drawn from all this is that the 
existence of God cannot be proved by any argument. In 
j ; truth, mere reasoning or logical argu- 
— pa som ment cannot prove the existence of 
kuowisoso about fac; Anything. The existence of a thing 
or existence. is to be known, if at all, through ex- 
perience, direct or indirect. A man 

of normal vision may indirectly know what orange colour 
is, if he has seen red and yellow, but no orange as yet. 
But a man who is born blind can never know what colour 
is, however much he may argue and reason logically. If 
by some surgical operation, the man is blessed with the 
power of vision, a single glance at some coloured objects 
shall reveal to him the world of colours. Lotze ! told us 
the truth about our knowledge of God when he said: 
“ Therefore, all proofs that God exists are pleas put 
forward in justification of our faith and of the parti- 
cular way in which we feel that we must apprehend 
this highest principle.” This point becomes more 
clear when in his criticism of Anselm’s form of the 
ontological proof, he observes: ‘*To him (Anselm) 
the assumption that it (God) does not exist seemed to 
conflict with that immediate conviction of its reality, which 
all our theoretic, aesthetic, and moral activities constrain 
our souls to entertain.”  '' Although,” he goes on to say, 
‘* weak enough as a proof, Anselm’s argument expresses an 
immediate fact about our minds, namely that impulse 
which we experience towards the wh ape iis atcha and that 
— faith in its truth which is the starting- 

VÉ e delicet point of all religion.” It becomes 
direct experience, and abundantly clear from all this that 
not by means of God must be known through direct ex- 
reasoning. perience and not through any process 
of reasoning. If there is this direct experience, no proof is 


i 


> 1 Op. cit., pp. 9, 12 (italics ours), 
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necessary, just as no reasoning is needed to convince you 
that you are now reading this book. If there is no direct 
experience of God, we may pile up proof after proof and 
yet remain as unconvinced as ever with regard to the 
existence of God. 


For the knowledge of God or of any supersensuous 
reality, those who have no direct ex- 

Those who have no perience must depend on the authority 
= experience S of those rare blessed souls vo = 
od, must depend, tor pure in heart and have seen God, 
GST UT nka pata like the Upanisadic seers and the 
bave that direct ex- Christian saints. So, Sruti or the 
perience. The éruti scripture, being the embodiment of 
— ee ib ce the knowledge imparted by the 
feriadon of God is 4 enlightened sages and seers of God, 
Just source of our may be accepted asa source of right 
belief in God. knowledge about God. Just asthe 
great scientists and their sciences 

have been, for all ages, the source of our knowledge of 
many scientific truths, so the Vedas and Upanisads (Sruti) 
constitute a just ground of our belief in one universal 


spiritual truth, i.e. God. ' 
3.  Amti-theistic Arguments 


It may be objected here that the last two proofs given 
above involve us in the fallacy of 

_The charge of arguing reasoning in a circle. In the third 
tb la cola idera proof, it is shown that God is the 
LS ERU wo prools 15 author of the Vedas, while in the 
fourth, the Vedas are exhibited as the 

ground of our knowledge of God. It appears, therefore. 
that we prove God's existence from the Vedas and that 
of the Vedas by the revelation of God. But that there is 
really no circular reasoning bere becomes clear when we 
distinguish between the order of knowledge and the order 
of existence. In the order of existence, God is first and 
creates the Vedas, imparting to them their authoritative 
character. In the order of knowledge, however, the Vedas 
come first, and we rise from them to à knowledge of God. 
But for our knowledge of the Vedas, we need not be 
necessarily and absolutely dependent on God, since these 
may be learned from an eligible and efficient teacher. 


l Cf. Kusumüànjal, 5. 








246 AN INTRODUCTION TO INDIAN PHILOSOPHY 


All reciprocal dependence is not reasoning in a circle. It 
is only when there is reciprocal dependence with reference 
to the same order or within the same universe vf discourse, 
that there arises the fallacy of reasoning in a eircle. In 
the present case, however, the Vedas depend on God for 
their existence but not for their knowledge, while God 
depends on the Vedas for our knowledge of Him but not 
for His existence. ‘So there is really no fallacy of reason- 
ing in a circle.’ 

Another objection to the Nyaya theory of God is this: 
If God be the creator of the world, 


Reply to the second ffe must have a body, since witliou 
oa is possible, This 
objection, the Naiyiyikas reply, fails because it is caught 


between the two horns of a dilemma. If God’s existence 
is proved by éáruti, then the objection stands precluded, 
or there is no. point in arguing against what is already 
proved. On the other hand, i e very existence of God 
is not proved, there is no basis for an argument against the 
possibility of His action without a body.* 


Still another anti-theistic argument is based on the 
s problem of the end of creation. In 

IM NU "ias vem creating the world God must have 
—— e RA AUD" some d in view, for nobody acts 
without a desire to realize some end. 

But what may be the end of God's creative activity? It 
cannot be any end of His own, because there are no un- 
fulfilled desires or unattained ends in tbe Divine Being 
who is perfect. Nor can it be the end or good of others. 
He who labours only for others must not be regarded as 
an inteligent person. It cannot be said that God was 
moved by compassion (karuņā) in the act of creation. If 
it were really so, He should have made all his creatures 
perfectly happy, and not so miserable as we actually find 
them. Compassion is just the desire to relieve the suffer- 
ing of other creatures without any self-interest. So it 
follows that the world is not created by God. The 
Naiyayikas meet this objection thus: ‘* God's action in 
creation is indeed caused by compassion. But we must 
not forget that the idea of a creation which consists only 
of happiness is inconsistent with the nature of things. 
Certain eventual differences in the form of happiness or 


1 Vide Sarvadarsana., Ch. XI. 
z Ibid. 
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misery are bound to arise out of the good or bad actions 
of the beings who are to be created. It cannot be said 
that this will limit God's independence in so far as His: 
compassionate creative act depends on the actions of other 
beings. One’s own body does not hinder one. Rather, it 
helps one to act and achieve one’s ends. In a lik 
manner, the created world does not hinder and limit God 
but serves as the means for the realization of God’s mor 
ends and rational purposes.'' ' 


VI. CONCLUSION 


The value of the Nyàya system lies especially 
in its methodology or theory of knowledge on which it 
builds its philosophy. One of the charges against Indian 
philosophy is that it is based on religious authority and 
is, therefore, dogmatic and not critical. The Nyaya 
philosophy is a standing repudiation of this charge. 
The theory of knowledge, formulated by the Nyaya, 
is made the basis not only of the Nyàya-Vaisesika, but 
also of other Indian systems, with slight modifications, 
The Nyàya applies the method of logical criticism to 
solve the problems of life and reality. It is by means 
of a sound logic that it finds out the truth and defends 
it against hostile criticism. But the Nyaya theory of 
pluralistic realism is not as satisfying as its logic. 
Here we have a common-sense view of the world as 
a system of many independent realities, like material 
atoms, minds, individual souls and God, which are 
externally related to one another in space, time and 
aküáa. It does not give us a systematic philosophy 
of the world as a whole in the light of one universal 
absolute principle. The philosophical position of the 
Nyàya is said to be lower than that of the Sankhya or 


t Ibid, 
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the Vedanta. This becomes manifest when we con- 
sider its theory of the individual self and God. 
According to it, the individual self is a substance which 
is not essentially conscious and intelligent, but is 
accidentally qualified by consciousness when associated 
with a body. But such a view of the self is contra- 
dicted by the evidence of our direct experience which 
reveals the self as a conscious subject and not as a 
thing with the quality of consciousness. Further, on 
this view, the liberated self has no consciousness and 
is, therefore, indistinguishable from a material sub- 
stance. The Nyàya conception of God as the architect 
of the world, its efficient but not material cause, has 
an obvious reference to human relations and reduces 
God to the position of a human artisan who makes 
things out of given material. There is indeed the 
suggestion that the world of things and beings is 
related to God as one's body is to his self. But this 
idea is not properly developed in the direction of a full- 
fledged theism. Still, as a philosophy of life, the 
Nyaya theism is no less edifying and assuring than 
other forms of it. 
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CHAPTER VI 
THE VAISESIKA PHILOSOPH Y 


I. INTRODUCTION . 


The Vaiáesika system was founded by Kanada. It 
Thu Valiasiku: syi- 18 so named in view of the fact that 
tem was founded by ‘ viSes& ' as a category of know- 
oe ledge has been elaborately discussed 
in it. The founder of this philosophy, we are told, 
was surnamed ‘ Kanada ' because he led the life of an 
ascetic and used to live on grains of corn gleaned 
from the field. His real name was Uluka. So the 
Vaisesika philosophy is also known as the Kanada or 
Aulukya system. 
The first systematic work of this philosophy is the 
Vaisesika-sütra of Kanada. It is 
—— ` apasaq divided into ten adhyayas or books, 
each consisting of two abnikas or 
sections. Prasastapada’s Padartha-dharma-sangraha has 
not the character of a Bhasya, but reads like an indepen- 
dent exposition of the Vaisesika philosophy. Further, 
we know from two commentaries! on Sankara’s Sdriraka 
Bhasya that Ravana, King of Ceylon, wrote a commen- 
tary on the VaiSesika-satra. ^ Udayana's Kirandvali 
and Sridhara’s Nydya-kandali are two excellent com- 
mentaries on Prasastapida’s work. The later works on 
the Vaisesika combine this system with the Nyaya. 
Of these Sivaditya's Sapta-padarthi, Laugaksi 


1 Vide Prakatürtha and Ratnaprabha, 2.2.11. 


‘Fe » =. 
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Bhüskara's Tarka-kaumudi, Vallabhacarya’s Nydya- 
lilàvati and Visvanatha’s Bhdsd-pariccheda with its com- 
mentary Siddhanta-muktdvali are important. 

The Nyàya and the Vaisesika are allied systems of 
philosophy (samanatantra). They 
have the same end in view, namely, 
liberation of the individual self. 
According to both, ignorance is the root cause of all 
pain and suffering ; and liberation, which consists in 
their absolute cessation, is to be attained through a 
right knowledge of reality. There is, however, some 
difference between the two systems on two fundamental 
points. While the Nyüya accepts four independent 
sources of knowledge, namely, perception, inference, 
comparison and testimony, the Vaisesika recognizes 
only two, viz. perception and inference, and reduces com- 
parison and verbal testimony to inference. Secondly, 
the Naiyayikas give us a list of sixteen padarthas which, 
according to them, cover the whole of reality and 
include those accepted in the other system. The 
Vaigesikas, on the other hand, recognize only seven 
padarthas and comprehend all reals under them. These 
seven categories of reality are (1) dravya or substance, 

Sa ee (2) guna or quality (3) karma or 
ries of the Vaiéesika action, (4) sàmünya or generality, 
ms (5) visesa or particularity, (6) sama- 
vaya or the relation of inherence, and (7) abhava or 
non-existence. The Vaisesika philosophy is an 
elaboration and a critical study of these seven cate- 
gories. 

Padartha literally means the object denoted by a 
word. So by padartha we propose to mean all objects 


Its relation to the 
Nyáya system. 
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of knowledge or all reals. Now, according to the 
Vaiéesikas, all objects, denoted by words, may be 

š . broadly divided into two classes, 
of which six are : Ë = 
positive and one nega- namely, being and non-being (bhava 
"T and abbava). Being stands for all 
that is, or for all positive realities, such as existent 
physical things, minds, souls, etc. Similarly, non-being 
stands for all negative facts like the non-existence of 
things. There are six kinds of being or positive 
realities, namely, substance, quality, action, generality, 
particularity and inherence. To these the later 
Vaiśesikas added a seventh padārtha called abhava 
which stands for all negative facts.’ 


II. THe CATEGORIES 


1. Substance or Dravya 2 


A dravya or substance is that in which a quality 
— Ju. aá or an action can exist, but which is 
substratum of qualities distinct from both. Without sub- 
and actions and the Be 
material cause of com- stance there can be no quality or 
posite Smogs. action. A thing must be or exist, if 
it is to have any quality or action belonging to it. So 
a substance is the substratum of qualities and actions, 
It is also the constitutive or material cause (sama- 
vàyikarana) of other composite things produced from 
it. 'Thus a cloth is a composite thing formed by the 


1 Vide Tarkāmrta, Ch. I; Tarkabhàsá, p. 99 ; Vaisegika-süt., 
1.1.14. 

2 Vide Tarkasaftigraha, Secs. on Uddes$a and Dravya ; Tarkabhdaad, 
pp. 20-23; Vaisegika-süt., 1.1.15. 
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combination of a number of threada of a certain colonr. 
Now the threads are the material or constitutive causes 
of the cloth, because it is made of threads and subsists 
in them. Similarly, wood and lead are the material 
causes of a wooden pencil because it is made of them.! 
There are nine kinds of substances, namely, earth or 
prthivi, water or Jala, light or tejas, 

iia e" M m air or vüàyu, ether or ākāśa, time or 
kala, space or dik, soul or ātmā, 

and mind or manas. Of these the first five are called 
physical elements (paücabhüta), since each of them 
possesses a specific or peculiar quailty (visesa guna) 
which is sensed by an external sense. Smell is a 
peculiar property of earth. Other substances have 
smell only as they are mixed up with some quantity 
of earth. There is smell in muddy water, but no smell 
in water which is pure. “Paste is the peculiar property 
of water, colour of light, touch of air, and sound of 


l As distinguished from samavüyikürags, the colour of the threads 
is the asamavayikürapa or non-constitative cause of the colour of the 
cloth. It is the mediate cause of an effect. The colour of the threads 
determines the colour of the cloth through being related to the threads 
which are the constitutive causes. There is still another kind of cause, 
namely, the nimittakáürana or efficient cause. It stands for that cause of 
an effect which is neither constitutive nor non-constitutive, Lut still 
necessary for the effect. Thus the spindle is the efficient cause of the 
cloth, because it is the instrument by which the combioation of tbreads 
is effected in order to manufacture a piece of cloth. To these we may 
add the directive cause (prayojaka) and final cause (bhoktá) of an effect. 
In relation to a cloth, the weaver is the prayojaka or directive cause 
because he is the agent who acts on and directs the previous causes to 
bring about the effect. So also, the bhokt& or final cause of the cloth is 
the person or persons whose purpose it serves, f.e. the wearer of the cloth. 
Cf. Aristotle's classification of causes into the formal, material, efficient 
and final. 
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akasa or ether. These five specific qualities are sensed 
by the five external senses. Each of the senses is con- 
stituted by the physical element whose specific quality 
is sensed by it. The sense of smell is constituted by 
the element of earth, the sense of taste by water, the 
sense of sight by light, that of touch by air, and that 
of hearing by ākāśa. We find that earthy substances, 
like odoriferous particles in smelling objects, manifest 
the quality of smell. From this we conclude that the 
sense of smell which manifests smell is constituted by 
earth. For similar reasons it is held that the senses 
of taste, sight, touch and bearing are respectively 
made of the elements of water, light, air and ether. 


The substances of earth, water, light and air are 

of two kinds, namely, eternal 

VR Tous icd gar, (nitya) and non-eternal (anitya). 

eternal, while cow- The atoms (paramāņu) of earth, 
pounds made of earth, x 

etc., are non-eternal. water, light and air are eternal, 

because an atom is partless and can 

be neither produced nor destroyed. All other kinds of 

earth, water, etc., are non-eternal, because they are 

produced by the combination of atoms, and are, there- 

fore, subject to disintegration and destruction. We can- 

not ordinarily perceive an atom. The existence of 

atoms is known by an inference 

The existence of like this: The ordinary composite 

wees inh roved by in- objects of the world like Jars, tables, 

and chairs, are made up of parts. 

Whatever is produced must be made up of parts, for to 

produce a thing is to combine certain parts in a certain 

way. Now if we go on separating the parts of a com- 

posite thing, we shall pass from larger to smaller, from 


iia a abei 
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smaller to still smaller, and from these to the smallest 
parts which cannot be further divided in any way. 
These indivisible and minutest parts are called 
paramanus or atoms. An atom cannot be produced, 
because it has no parts, and to produce means to 
combine parts. Nor can it be destroyed, for to destroy 
a thing is to break it up into its parts, whereas the 
atom has no paris. Thus being neither produced nor 
destructible the atoms or the smallest parts of a thing 
are eternal. 


Akaga is the fifth physical substance which is the 
substratum of the quality of sound. 
Akaéa is one, eternal ë Wile sound is perceived, akasa 
and all-pervading phy- percel , a 
“ aihcierbeutltile. which cannot be perceived. There are 
two conditions of the external per- 
ception of a substance, namely, that it must have a 
e perceptible dimension (mahattva) and manifest colour 
(udbhütarüpavattva). Akasa is not a limited and colour- 
ed substance. Akāśa is an all-pervading bearer of the 
quality of sound and 1s inferred from the perception of 
that quality. Every quality must belong to some 
substance. Sound is not a quality of earth, water, 
light and air, because the qualities of these substances 
are not perceived by the ear, while sound is perceived 
by our ears. Further, there may be sound in regions 
relatively free from the influence of these substances. 
Nor can sound belong as a quality to space, time, soul 
and mind, for these exist even when there is no sound 
to qualify them. So there must be some other sub- 
stance called ākāśa or ether of which sound is the 
quality. It is one and eternal because it is not made 
- up of parts and does not depend on any other substance 


` 
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for its existence. It is all-pervading in the sense that 
it has an unlimited dimension and its effect or opera- 
tion is perceived everywhere. 
Space (dik) and time (kala) are, like Akasa, imper- 
ceptible substances each of which is 
Space and time also one, eternal and  all-pervading. 
are imperceptible sub- E 
stances. Space is inferred as the groundof our 
cognitions of ‘ here’ and ‘* there,’ 
* near’ and ‘far.’ ‘Time is the cause of our cognitions 
of ‘past,’ ‘ present’ and ‘future,’ ‘ older’ and 
‘younger.’ Although one and indivisible, akasa, space 
and time are distinguished into different parts and 
thus conventionally spoken of as many by reason of 
certain limiting conditions (upadhi) which affect our 
knowledge of them. Thus the expressions ‘ the ether 
enclosed by a jar,’ ‘ that by a house,’ ‘ filled and 
empty space,’ ‘ the east and the west,’ * a minute, an 
hour and a day ' are due to the apparent distinctions, 
made by certain conditions, in what is really one ether, 
one space and one time. 
The soul (tma) is an eternal and all-pervading 
substance which is the substratum 
The soul is an eternal : 
and all-pervading sub- Of the phenomena of conscious- 
— — the ness. There are two kinds of souls, 
sciousness. namely, the individual soul (jivat- 
mà) and the supreme soul (paramatma or TS4vara). 
The latter is one, and is inferred as the creator of 
the world. The former is internally or mentally 
perceived as possessing some quality when, for example, 
one says, ‘I am happy,’ ‘ I am sorry,’ and so forth. 
The individual self is not one but many, being different 
in different bodies. 


33— (1180BR^ 
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Í 


Manas, which is a substance, is the internal sense 
(antarindriya) for the perception of 
a atbil” atomic the individual soul and its qualities, 
stance, Proofsforthe Jike pleasure and pain. It is atomic 
existence of manas or 2 
the mind. and cannot, therefore, be perceived. 
Its existence is inferred from the 
following grounds: (a) Just as in the perception of 
the external objects of the world, we require the exter- 
nal senses, so in the perception of interna] objects, like 
the soul, cognition, feeling and willing, there must be 
an internal sense, to which we give the name of 
mind (manas). (b) Secondly, we find that although 
the five external senses may be in contact with 
their respective objects at the same time, we have 
not simultaneous perceptions of colour, touch, sound, 
taste and smell. But why must this be so ? If when 
talking to a friend in your house, your eyes are in 
contact with his facial expressions, your ears are in 
contact with the rumbling sound of the tram car out- 
side, and your skin is in contact with the clothes you 
wear, you should have simultaneous perceptions of the 
friend's face, of the tram car and of the clothes. But 
you do not get all these perceptions at the same time, 
This shows that over and above the contact between 
the external senses and their objects, there must be 
some other cause which limits the number of percep- 
tions to one at a time, and the order of perceptions to 
one of succession, i.e. one after the other and not all 
together. Of the different objects which may be in 
contact with our external senses at one and the same 
time, we perceive only that to which we are attentive. 
This means that we must attend to, or turn our mind 
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(manas) and fix it on (manoyoga), the object of percep- 
tion. So every perception requires the contact of the 
mind (manas) with the object through its contact with 
the sense organ in question. That is, we must admit 
the existence of manas as an internal sense. That the 
manas is partless or atomic also follows from the 
order of succession among our experiences. If the 
mind were not an infinitesimal or partless entity, there 
could have been simultaneous contact of its many parts 
with many senses, and so the appearance of many per- 
ceptions at one and the same time. But as this is not 
the case, we are to say that the manas is partless or 
atomic, and functions as an internal sense of percep- 
tion. It is the organ through which the soul attends to 
objects. 


2. Quality or Guna? 


A quality or guna is defined as that which exists in 
A quality exists ina à Substance and has no quality or 
quality or activity i, activity in itself. A substance exists 
it. by itself and is the constituent 
(samavāyi) cause of things. An attribute depends for 
its existence on some substance and is never a constitu- 
tive cause of anything. [It is a non-constitutive or non- 
material cause of things in so far as it determines only 
their nature and character, but not their existence. All 
qualities must belong to substances and so there cannot 
be qualities of a quality. A red colour belongs to 
some thing and not to any other colour. A quality 
(guna) is an unmoving or motionless property 


1 Vide Vaisesika-sü£,, 1.1.16 ; Tarkasatgraha, Sec. on gupa; Tarka- 
vhagd, pp. 24-28. 
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of things. It inheres in the thing as some- 
thing passive and inactive (niskriya). So it is different 
from both substance (dravya) and action (karma). 
There are altogether twenty-four kinds of qualities. 
These are rüpa or colour, rasa or 
e edad [oc taste, gandha or smell, sparóa or 
touch, áabda or sound, sankhyà or 
number, parimüna or magnitude, prthaktva or distinct- 
ness, sarnyoga or conjunction, vibhàga or disjunction, 
paratva or remoteness, aparatva or nearness, buddhi or 
cognition, sukha or pleasure, duhkha or pain, icchà or 
desire, dvesa or aversion, prayatna or effort, gurutva or 
heaviness, dravatya or fluidity, sneha or viscidity, 
sarnskara or faculty, dharma or merit, and adharma or 
demerit. Many of these qualities have subdivisions. 
Thus there are different kinds of colour like white and 
black, red and blue, yellow and green. There are diffe- 
rent kinds of taste, such as sweet, sour, bitter, etc. 
Smell is of two kinds, namely, good and bad. 
The quality of touch is of three kinds, viz. hot, cold, 
and neither hot nor cold. Sound is of two kinds, viz. 
dhvani or an inarticulate sound (e.g. the sound of a bell) 
and varna or an articulate sound (e.g. a letter-sound). 
Number is that quality of things for which we use 
x | the words, one, two, three. There 
ee alty are many kinds of number from one 
upwards. Magnitude is that quality 
by which things are distinguished as large or small. It 
Magnitude is a gua- 18 Of four kinds, viz. the atomic or 
ay oE paon there are extremely small, the extremely 
great, the small and the large. 
Prtbaktva is tbat quality by which we know that one 
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thing is different and distinct from another, e.g. a jar 
from a picture, a table from a chair. 

Conjunction is the union between two or more things 
Conjunction is union  "Bich can exist separately, e.g. a 
between two separable book and a table. The relation 
things, and disjunction ° - 
ia their separation between an effect and its cause Is 
ae Tee not one of conjunction, since the 
effect cannot exist without relation to the cause. Dis- 
junction is the disconnection between things, which 
ends their previous conjunction. Conjunction is of three - 
kinds, according as itis due to motion in one of the ` 
things conjoined (as when a flying kite sits on a hill- 
top), or to that of both the things (as when two balls 
moving from opposite directions meet and impinge). 
It may also be due to another conjunction. When the 
pen in my hand touches the table, there is conjunction 
between my hand and the table, brought about by the 
conjunction between my handand the pen. Similarly, dis- 
junction may be caused by the motion ofone of the things 
disjoined, as when a bird flies away from a hill-top. Or, 
it may be due to the motion of both the things,as when 
the balls rebound after impact. It may also be caused 
by another disjunction as when I drop the pen from my 
hand and thereby disconnect my hand from the table. 

Remoteness and nearness are each of two kinds, 

four gud namely, the temporal and the 

of remoteness and spatial. As temporal, they mean 
— pm the qualities of being older and 
younger, and as spatial, those of being far and near. 

Buddhi, knowledge or cognition, and its different 
forms have been explained before.' Pleasure and pain, 


1 Vide Ch. Na pp- 191-93. 
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desire and aversion are well-known facts. Prayatna or 
x effort is of three kinds, namely, 
pravrtti or striving towards some 

| thing, nivrtti or striving away 
from something, and jivanayoni or vital function. 
Gurutva or heaviness is the cause of the fall of bodies. 
Dravatva or fluidity is the cause of the flowing of 
certain substances like water, milk, air,ete. Sneha or 
viscidity is the cause of the adhesion of different 
particles of matter into the shape of a ball or a lump. 
This quality belongs exclusively to water. 

Sarnskara or faculty is of three kinds, viz. vega or 
velocity which keeps a thing in 
motion, bhavana or mental impres- 
sions which help us to remember and recognize things, 
and sthitisthapaka or elasticity, by which a thing tends 
towards equilibrium when disturbed, e.g. a rubber 
garter. Dharma and adharma respectively mean virtue 
and vice and are due to the performance of enjoined 
and forbidden acts. One leads to happiness and the 
other to misery. 


Prayatna is of three 
kinds. 


So also sarnskadra. 


Thus we get a list of twenty-four qualities in the 
Vaisesika system. Now one may 
Why just this nom- ask: Why should we admit just 
ber of twenty-four š 
qualities ? this number ? Can it not be more 
or less than that ? To this we 
reply that if one takes into consideration the numerous 
subdivisions of these qualities, then their number 
would be very great. But in a classification of objects 
we are to reduce them to such kinds as are ultimate 
from a certain standpoint, i.e. do not admit of further 
reduction. So we come to the simplest forms or kinds 
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of qualities. Thus while one compound colour like 
orange may be reduced to red and yellow, or a complex 
sound may be shown to arise out of the combination 
of other sounds, it is not possible for us to reduce 
colour to sound or any other quality. It is for this 
reason that we have to recognize colour, sound, touch, 
taste and smell as distinct and different kinds of 
qualities. The Vaisesika classification of qualities into 
twenty-four kinds is guided by these considerations of 
their simplicity or complexity, and reducibility or irre- 
ducibility. The gunas are what the Vaisesikas thought 
to be the simplest, passive qualities of substances. 


3. Action or Karma ' 


Karma or action is physical movement. Like a 
quality, it belongs only to sub- 
Karma or action stance, but is different from both. 
means physical move- 
ment. A substance is the support of both 
quality and action; a quality is a 
static character of things, but an action is dynamic. 
While an attribute is a passive property that does not 
‘take us beyond the thing it belongs to, action is a 
transitive process by which one thing reaches another. 
So it is regarded as the independent cause of the 
conjunction and disjunction of things. An action has 
no quality, because the latter belongs only to substance. 
All actions or movements must subsist in limited 
corporeal substances  (mürtadravya), such as earth, 
water, light, airand the mind. So there can be no action 
or motion in the all-pervading substances like ākāśa, 


|. Tarkasañgraha, p. 87; Tarkabhagd, p. 28; Vaifetika-süt., 1, 1.17; 
Tarkamyta, P. 80, 
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Space, time and the soul. There can be no movement 
of an all-pervading thing because it cannot change its 
position. 
There are five kinds of action or movement, namely, 
utksepana or “throwing upward, 
of ese —— avaksepana or throwing downward, 
akunicana or contraction, prasarana 
or expansion, and gamana or locomotion. Of these, 
utksepana is the cause of the contact of a body with 
some higher region, e.g. throwing a ball upward. 
Avaksepana is the cause of the contact of a body with 
some lower region, e.g. throwing down a ball from a 
house-top.  Akuficana is the cause of such closer 
contact of the parts of a body asdid not previously 
exist, e.g. clenching the fingers or rolling up a cloth. 
Prasarana is the cause of the destruction of previous 
closer contact among the parts of a body, e.g. opening 
one's clenched hand. All other kinds of actions are 
denoted by gamana. Such actions as the walking of a 
living animal, going up of flames, etc., are not separate- 
ly classed in so far as they may all be included within 
gamana. All kinds of actions cannot be perceived. 
The action of the mind (manas) which is an imper- 
ceptible substance does not admit of ordinary percep- 
tion. The actions or movements of perceptible 
substances like earth, water and light can be perceived 
by the senses of sight and touch. 


4. Generality or Samanya 


Things of a certain class bear a common name be- 
Siminya is the cause they possess a common nature. 


-essence or e 
—— Men, cows and swans have, severally, 
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something in common on account of which they bear 
these general names. The thought of what they have 
in common, is called a general idea or class-concept. 
Now the question is: What is it that they have in 
common ? Or, what is the something that is common 
in them, and is the ground of their being brought 
under one class and called by the same name ? The 
first answer, which is only provisional, is that it is the 
class-essence corresponding to the class-concept. ‘The 
Nyàya-Vaisesikas would say that it is their simanya or 
generality. Or, in the words of modern Western 
philosophers, it is the ‘‘ universal" in them. Hence 
the previous question leads to a second, viz. what is 
samanya or the universal ? | 


There are three main views of the universal or thew—e'l 


class-essence in Indian philosophy 
, There h gu — In the Buddhist philosophy we have 
aate Sore ies ` the nominalistie view. . According to 
it, the individual (svalaksana) alone is 
real and there is no class or universal other than the 
particular objects of experience. The idea of sameness that 
we may have with regard to a number of individuals of a 
certain character is due to their being called by the same 
name, It is only the name that is general, and the name 
does not stand for any positive essence that is present in 
all the individuals. It means only that the individuals 
called by one name are different from those to which a 
different name is given. Thus certain animals are called 
cow, not because they possess any common essence but 
because they are different from all animals that are not 
cows. So there is no universal but the name with a 
negative connotation.' 
The Jainas? and the Advaita Vedàüntins? adopt the 
conceptualistie view of the universal. According to them, 


1 Vide Tarkabhágàá, p. 28; Six Buddhist Nyága Tracts, Ch. V. 
2 Vide Outlines of Jainism, p. 115, 
3 Vide Paribhásd, Ch. I. 
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the universal does not stand for any independent entity 
Whe Jains and the overand above the individuals, On 


Bog EC ha Viam: the other hand, it is constituted by the 


essential common attributes of all the 
individuals. So the universal is not separate from the 
individuals, but is identieal with them in point of existence. 
The universal and the individual are related by way of 
identity. 'The universal has existence, not in our mind 
only, but also in the partieular objects of experience, It 
does not, however, come to them from outside and is not 
anything like a separate ‘essence,’ but is only their com- 
mon nature, 


The Nyaya-Vaisesikas' enunciate the realistic 
The Nydya-Vaigesika theory of the universal. According 
view. to them,  universals are eternal 
(nitya) entities which are distinct from, but inhere in, 
many individuals (anekanugata). There is the same 
(eka) universal in all the individuals of a class. The 
universal is the basis of the notion of sameness that we 
have with regard to all the individuals of a certain 
class. It is because there is one common essence 
present in different individuals that they are brought 
under aclass and thought of as essentially the same. 
Thus sāmānya or the universal is a real entity which 
corresponds to a general idea or class-concept in our 
mind. Some of the modern realists? also bold that a 
* universalis an eternal timeless entity which may be 
shared by many particulars.’ They agree further 
with the Naiyayikas in maintaining that universals do 
not come under existence (satta). These do not exist 
in time and space, but have being and subsist in sub- 
stance, attribute and action (dravya-guna-karmavrtti). 

1 Vide Tarkasaügraha, p. 87; Bhüeüpariccheda and Muktàávali, B, 


14, 15; Tarkabhàsà, p, 28; Tarkümrta, Ch. 1; Padürthadharma., p. 164 
3 Cf. Russell, Problems of Philosophy, Ch. IX. | 
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There is no universal subsisting in another universal, 
because there is but one single universal for one class 
of objects. If there were two or more universals in 
the same class of things, then they would exhibit con- 
trary and even contradictory natures and we could not 
classify them one way or the other. The same indivi- 
duals could have been men and cows at the same time. 
In respect of their scope or extent, universals may 
3 be distinguished into para or the 
Universala may be š à 
distinguished into highest and all-pervading, apara or 
rund M iur oir the lowest, and the parapara or the 
intermediate.! * Being-hood ' is 
the highest universal, since all other universals come 
under it. Jar-ness (ghatatva) as the universal present 
in all jars is apara or the lowest, since it has the most 
limited or the narrowest extent.  Substantiality or 
thinghood (dravyatva) as another universal is parapara 
or intermediate between the highest and the lowest. 
It is para or wider in relation to substances like earth, 
water, etc., and apara or narrower in relation to the 
universal * being-hood ' which belongs to substance, 
quality and action. 


5.  Particularity or Visesa 2 


Particularity (visesa) is the extreme opposite of the 
niversa ama ). i- 

Particularity is the S ge —— a Hy paru 
unique individuality of cularity we are to understand the 
the. CHATHA! s05stanoss unique imdividuality of substances 


. 1 Vide Bhasapariccheda and Muktacali, 8,9; Nydyalilavati, pp. 80-81. 
Cj. Tarkamrta, Ch. I. ' 

2 Vide Tarkasañgraha, pp. 11, 88; Bhüásapariccheda and Muktàvali, 
10; T'arkabhasá, p. 28; Tarkámrta, Ch. 1; Padarthadharma., p. 168, 
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which have no parts and are, therefore, eternal, such as 
space, time, ākāśa, minds, souls, and the atoms of 
earth, water, light and air. How are we to distinguish 
one mind or soul from another ? How again is one 
atom of water distinguished from another atom of 
water ? That they are different from one another must 
be admitted by us. Yet we cannot explain it by the 
difference of their paris, because they have no parts at 
all. On the other hand, they are similar in other 
respects. So we have to admit some peculiarity or 
unique character whereby they are distinguished from 
one another. The category of viéesa stands for this 
peculiar character of the otherwise indistinguishable 
substances. 
As subsisting in the eternal substances, visesas are 
t a . themselves eternal (nitya). We 
us and distin. should not suppose that visesa per- 
guished by themselves. tains to the ordinary things of the 
world like pots, chairs and tables. It does not belong 
to anything made up of parts. Things which are made 
up of parts, i.e. composite wholes, are easily distin- 
guishable by the differences of their parts. So we do 
not require any category like visesa to explain their 
distinction. It is only when we come to the ultimate 
differences of the partless eternal substances that we 
have to admit certain original or underived peculiarities 
called viÉesas. ‘There are innumerable particularities, 
since the individuals in which they subsist are innumer- 
able. While the individuals are distinguished by their 
particularities, the latter are distinguished by them- 
selves (svatah). Hence particularities are so many 
ultimates (antya) in the analysis and explanation of the 
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differences of things. There cannot be any perception 
of them; like atoms, they are supersensible entities. 


6. Inherence or Samavüya ! 


There are two main relations recognized in the 
Nyàaya-Vaisesika philosophy. These 
Beeta Kan $45 are sarnyoga or conjunction and 
relations in the Nyāya- samavaya or inherence. Conjunc- 
Vaiśegika system. } i 
tion isa temporary or non-eternal 
relation between two things which can, and usually do, 
exist in separation from each other. Two balls moving 
from opposite directions meet at a certain place. The 
relation whicb holds between them when they meet is 
one of conjunction. It is a temporary contact between 
two substances which may again be separated and yet 
exist (yutasiddha). So long as the relation of conjunc- 
tion is, it exists as a quality of the terms related by it. 
But it does not affect the existence of those terms. It 
makes no difference to the existence of the balls 
whether they are conjoined to each other or not. Thus 
conjunction is an external relation which exists as an 
accidental quality of two substances related by it. 


As distinguished from conjunction, samavàáya is a 
How the two are dis. Permanent or eternal relation be- 
tinguished from each tween two entities, of which one 
— inheres tn the other. The whole is 
in its parts, a quality or an action is in a substance, or 
the universal is £n the individuals, and particularity is 
in some simple eternal substance. Thus we say that the 


| Tarkasangraha, p. 88; Tarkabhásá, p. 2; Padarthadharma., pp. 
171-75; Bhügüpariccheda and Mwuktácali, 11, 60, 
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cloth as a whole is in the threads, the colour red as a 
quality is in the rose, motion as an action belongs to 
the moving ball, manhood as a universal is in indivi- 
dual men, and the peculiarity or the distinctive” 
character of one mind or soul is in that mind or soul. 
Conjunction is a temporary relation between two 
things which can exist separately, and it is produced 
by the action of either or both of the things related, 
e.g. the relation between a man and the chair on 
which he may be seated for the time being. On the 
other hand, the whole is dlways related to its parts, a 
quality or an action is always related to some substance, 
and so forth. So long as any whole, say a jar, is not 
broken up, it must exist in the parts. So also, any 
quality or action must be related to some substance as 
long as it exists. Thus we see that the relation of a 
whole to its parts, of any quality or action to its sub- 
stance, of the universal to the individual, and of parti- 
cularity to the eternal substances is not produced or 
brought about by any external cause. Hence it is that 
they are said to be inseparably related (ayutasiddha). 
Samavaya is this eternal relation between any two 
- entities, one of which cannot exist without the other. 
Terms related by samavaya cannot be reversed like 
those related by samyoga. If there is a contact of the 
hand with a pen, the pen also must be in contact with 
the hand ; but though a quality is in a substance, the 
substance is not in the quality. 


7. Non-eatslence or Abhdva 


We have dealt with the six positive categories above. ` 
Abbava is the seventh Now we come to the negative cate- 
. category. gory of abhava or non-existence, 


m 


k. 
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which does not come under any of the six categories. , 
The reality of non-existence cannot be denied. Looking 
at the sky at night you feel as much sure of the non- 
existence of the sun there, as of the existence of the 
moon and the stars. ‘The Vaiáesika recognizes, there- 
fore, non-existence as the seventh category of reality. 
It is true that Kanada did not mention abhava as a 
separate category in the enumeration of the ultimate 
objects of knowledge (padartha), Hence some people 
think that he was in favour of accepting only six cate- 
gories. But in view of the facts that non-existence as 
a possible object of knowledge has been discussed in 
other parts of the Vaisesika-Sutra and that Prasastapada, 
the most authoritative exponent of the Vaisesika 
philosophy, has treated it as the seventh category, we 
propose to consider it as such.1 


Abhava or non-existence is of two kinds, namely, 

REM TRIS TI aninsargübhRva and anyonyabhava, 

kinds, viz. sarhsargá- Sarnsargabhava means the absence 

vaare and anyonyë- of something in something else. 

Anyonyabhava means the fact that 

one thing is not another thing.  Samsargabbava is of 

three kinds, namely, pragabhiava, 

There are c ^  dhvamsabhüva and atyantabhava.2 

kinds of tbe first. yantabhava. 

All kinds of samsargabhava can be 

o xureased by a judgment of the general form * S is not 

in P," whereas anyonyabhava can be expressed by a 
judgment like * S is not P.' 


1 Vide Vaisegika-süt., 1. 1. 4, 9. 1. 1-10. , 
3 Bhüsápariccheda and Muktàávali, 12; Tarkabhasa, p. 29; Tarkaesan- 
graha, p. 89; Tarkamrta, Ch, 1. 
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Pragabhava or antecedent non-existence is the non- 
= existence of a thing before its 
. _Prāgabbāva is non- production. When one says ‘a 
existence before pro- : 
duction. house will be built with bricks,’ 
| there is non-existence of the house 
in the bricks. This non-existence of a house in the 
bricks before its construction is pragabhava. It means 
the absence of a connection between the bricks and 
the house which has not yet been built with them. The 
house never existed before being built, so that its non- 
existence before construction has no beginning (anadi). 
When, however, the house is built, its previous non- 
existence comes to an end (anta). Hence it is that 
prigabhava is said to be without a beginning, but 
having an end (anādi and santa). 
Dhvarmsabhiava is the non-existence of a thing on 
account of its destruction after pro- 
Dhvamsabbava is duction. A jar which has been 
non-existence after 
destruction, produced by a potter may be subse- 
quently broken into pieces. When 
the-jar is broken into pieces, there is its non-existence 
in those pieces. ~ This non-existence of a previously 
existing thing, due to its destruction, is called 
dhvarmsabhiva. It is said to havea beginning (sadi), 
but no end (ananta). The non-existence of the jar 
begins with its destruction, but it cannot be ended in 
any way, for the very same jar cannot be brought back 
into existence. It will be seen here that although in 
the case of positive entities (bhava padartha), the 


' general rule is that, whatever is produced must be 


destroyed, in the case of negative entities (abhava 
padartha), something which is produced cannot be 


. 
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destroyed. The non-existence of the jar is produced by 
its destruction, but that non-existence cannot itself 
be destroyed. To destroy or end the jars non- 
existence, we are to restore the same jar to existence, 
which is impossible. 
Atyantabhàva or absolute non-existence is the —— 
of a connection between two things 
Atyantabbiva is Ë | 
absolute non-existence for all time—past , present and 
in the past, present future, e.g. the non-existence of 
colour in air. It is thus different from 
pragabhava and dhvarnsibhiva. Pragabhava is the 
non-existence of a thing before its production. Dhvarn- 
sabhava is the non-existence of a thing after its destruc- 
tion. But atyantabhiva is the non-existence of a thing, 
not in any particular time, but for all time. So it is 
subject neither to origin nor to cessation, i.e. it is both 
beginningless and endless (anadi and ananta). 
While sarnsargabbava is the absence of a connec- 
tion between two things, anyonya- 
Anyonyabhiva im- bhiva underlies the difference 
plies the difference of 3 
one tbing from another. (bheda) of one thing from another 
thing. When one thing 1s different 
from another thing, they mutually exclude one another 
and there is the non-existence of either as the other. A 
table is different from a chair. This means that a 
table does not exist as a chair, or, more simply, a table 
is not a chair. Anyonyabhava is this non-existence of 
one thing as another, from which it is different. 
Thus sarnsargübhava is the absence of a connection 
(sarnsarga) between two entities, and its opposite is 
just their connection. On the other“ hand, anyonyià- 
bhava is the absence of one thing as another, and its 
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opposite is just their sameness or identity. "lake the 
following illustrations. “A hare has mo horn,' * there 
ismo colour in air’ are propositions which express the 
absence of a connection between a hare and a born, 
between colour and air. The opposite of these will 
be the propositions * a hare bas horns,’ ‘ there is colour 
in air.” * A cow is not a horse,’ ‘ a jar is not a cloth’ are 
propositions which express the difference between a cow 
and a horse, a jar and a cloth. The opposite of these 
will be the propositions ‘ a cow is a horse,’ * a jar is a 
cloth.’ Thus we may say that sarnsargabhava is rela- 
tive non-existence in the sense of a negation of the con- 
nection or relation (sarnsarga) between any two objects, 
while anyonyabhava is mutual non-existenceor difference 
in the sense of a negation of the identity (tadatmya) 
between two objects. Like atyantabhava or absolute 
non-existence, anyonyabhava or mutual non-existence 
is without a beginning and an end, i.e. is eternal. 


III. THE CREATION AND DESTRUCTION 
OF THE WORED * 


From the standpoint of Indian pbilosophy the world 
including physical nature is a moral 

The Vaiéesika theory stage for the education and emancipa- 
of = world y guided tion of individual souls. The Vaisesika 
ei — inde of Indian theory of the world is guided by this 
philosophy. general spiritual outlook of Indian 
philosophy, In its attempt to explain 

the origin and destruction of the world, it does indeed 
reduce all composite objects to the four kinds of atoms of 
earth, water, fire and air. So it is sometimes characterized 
as the atomic theory of the world. But it does not ignore 
the moral and spiritual principles = governing the processes 


1 Vide Padárthadharma., pp. 19-23; Nyayakandali, pp. 50-54 ; 
Kusumanjali, 9 ; Tattvacintámani, ii. 


* 





` 
SA. A 
` en 
` < AM - 
í 85) :J 
L LIBRARY 


L2 
CENTRAL LIBRARY 


THE VAISESIKA PHILOSOPHY 275 


of composition and decomposition of atoms. Further, 
five of the nine kinds of substances, to which all things 
may be reduced, are not and cannot be reduced to 
material atoms. So the atomic theory of the Vaisesika has 
a background different from that of 
It ia different from the atomism of Western science and 
the atomiem of West- philosophy. The latter isin principle 
ern philosophy. a materialistic philosophy of the world. 
It explains the order and history of 
the world as the mechanica! resultant of the fortuitous 
motions of innumerable atoms in infinite space and time, 
andin different directions. There is no mind or intelli- 
gent power governing and guiding the operations of the 
material atoms; these act according to blind mechanical 
laws. The atomism of the Vaigesika, however, is a phase 
of their spiritual philosophy. According to it, the ultimate 
source of the actions of atoms is to be found in the crea- 
tive or the destructive will of the Supreme Being who 
directs the operations of atoms according to the unseen 
deserts (adrsta) of individual souls and with reference to the 
end of moral dispensation. On this view, the order of 
the world is like that of a monarchical state, which 
ultimately expresses the will of a wise monarch and in 
which all things are so ordered and adjusted that the 
citizens get ample opportunities for self-expansion an 
self-development as free and responsible beings. i 
The atomic theory of the Vaiśeşika explains that part 
of the world which is non-eternal, i.e. 
The atomic theory subject to origin and destruction in 
of the Vaidegika ex- time. The eternal constituents of 
piana the 3 — of the universe, namely, the four kinds 
tom er on alara] of atoms, and the five substances of 
objects. ākāśa, space, time, mind, and soul, 
do not:come within the purview of 
their atomic theory, because these can neither be created 
nor destroyed. On the other hand, all composite objects, 
beginning with a dyad or the first compound of only two 
atoms (dvyanuka), are non-eternal. Sothe atomic theory 
explains the order of creation and destruction of these non- 
eternal objects. All composite objects are constituted by 
the combination of atoms and destroyed through their 
separation. The first combination of two atoms is called 
a dvyanuka or dyad, and a combination of three dyads 
(dvyanukas) is called a tryanuka or triad. The tryanuka is 
also called the trasarenu, and it is the minimum perceptible 








276 AN INTRODUCTION TO INDIAN PHILOSOPHY 
object according to the Vaigesika philosophy. The param- 
Anu or atom and the dvyanuka or dyad, being smaller 


than the tryanuka or triad, cannot be perceived, but 
are known through inference. 


All the finite — of the physieal world and the 
| i physical world itself are composed of 
aat tia four oy, the four kinds of atoms in the form 
of atoms. of dyads, triads and other larger 
compounds arising out of these. How 
can we account forthe action or motion of atoms, which 
is necessary for their combination ? How, again, are we 
to explain this particular order and arrangement of things 
in the world ? In the Vaiáesika philosophy the order of the 
world is, in its broad outlines, conceived like this: The 
world, or better, the universe is a system of physical 
things and living beings having bodies 
It is a system of with senses and possessing mind, in- 
poses gs — tellect and egoism. All these exist 
— wiih whies and interact with one another in 
another. time, space and ākāśa. Living beings 
are souls who enjoy or suffer in this 
world according as they are wise or ignorant, good or bad, 
virtuous or vicious. The order of the world is, on the 
whole, a moral order in which the 
The moral order of life and destiny of all individual selves 
the world. are governed, not only by the physi- 
cal laws of time and space, but also 
by the universal moral law of karma. In the simplest form 
this law means ‘ as you sow, so you reap,’ just as the phy- 
sical law of causation, in its most abstract form, means 
that there can be no effect without a cause. 


Keeping in view this moral order of the universe, the 
Vaigesikas explain the process of 

The creation of tbe Creation and destruction of the world 
world has its starting- as follows: The starting-point of the 
pon ry ix Paces process of creation or destruction is 
Lut Pina uprem® the will of the Supreme Lord (Mahes- 
vara) who is the ruler of the whole 
universe. The Lord conceives the will to create a universe 
in which individual beings may get their proper share of 
the experiences of pleasure and pain according to their 
deserts. The process of creation and destruction of the 
world being beginningless (anadi), we cannot speak of a 
firat creation of the world. In truth, every creation 18 
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preceded by a state of destruction, and every destruction 
is preceded by some order of creation. To create is to 
destroy an existing order of things and usher in a new 
order. Hence itis that God's creative will has reference 
. . to tbe stock of merit and demerit 
ihg saris ef indis (adrsta) acquired by individual souls 
process of creation. in a previous life lived in some other 
world. When God thus wilis to 
create a world, the unseen forces of moral deserts in the 
eternal individual souls begin to function in the direction 
of creation and the active life of experiences (bhoga). And, 
it is the contact with souls, endowed with the creative 
function of adrsta, that first sets in motion the atoms of 
air. Out of the combination of air-atoms, in the form of 
dyads and triads, arises the gross physical element (maha- 
bhüta) of air, and it exists as an incessantly vibrating 
medium in the eternal akasa. Then, in a similar way, 
there is motion in the atoms of water and the creation of 
the gross element of water which exists in the air and is 
moved by it. Next, the atoms of earth are set in motion 
in a similar way and compose the gross element of earth 
which exists in the vast expanse of the gross elemental 
water. Then fromthe atoms of light arises, in a similar 
way, the gross element of light and exists with its lumino- 
sity in the gross water. After this and by the mere 
thought (abhidhyana) of God, there appears the embryo of 
a world (brahmanda) out of the atoms 
Brahma is the archi- of light and earth. God animates that 
tect of the world. great embryo with Brabma, the world- 
soul, who is endowed with supreme 
wisdom, detachment and excellence (jiana, vairagya and 
aiávaryya). To Brahma God entrusts the work of creation 
in its concrete details and with proper adjustment between 
merit and demerit, on the one hand, and happiness and- 
misery, on the other. 


The created world runs its course for many years. But 

it cannot continue to exist and endure 

Creation is followed for all time to come. Justas after 
by destruction. the stress and strain of the day’s work 
God allows us rest at night, so after 

the trials and tribulations of many lives in one created 
world, God provides a way of escape from suffering for 
all living beings for some time. This is done by Him 
through the destruction of the world. So the period of 
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creation is followed by a state of destruction. The theory 
i of cycles (kalpa) or alternating periods 
The theory of cyclos of creation and destruction is accepted 
of creation and  de- b | f 
— y most of the orthodox systems of 
Indian philosophy. The belief that 
the world in which we live is not eternal, and that at some 
distant timethere shall be its dissolution, is supported by 
an analogical argument. Just as earthen substances like 
jars are destroyed, so mountains which are earthy shall 
e destroyed. Ponds and tanks are dried up. Seas and 
oceans being only very big reservoirs of water shall dry up. 
The light of a lamp is blown out. The sun being but a 


glorious orb of light must be extinguished at sorne distant 
time. 


The process of the world’s dissolution is as follows: 


s When in the course of time Brahma, 
The process of the 


ane ' the the world-soul, gives up his body like 

le ie the A other souls, there appears in Maheé- 
structive will of God. vara or the Supreme Lord a desire 
to destroy the world. With this, the 

creative adrsta or unseen moral agency in living beings is 
counteracted by the corresponding destructive adrsta and 
ceases to function for the active life of experience. It is 
in contact with such souls, in which the destructive adrsta 
begins to operate, that there is motion in the constituent 
atoms of their body and senses. On account of this motion 
there is disjunction of the atoms and consequent disinte- 
gration of the kody and the senses. The body with the 
senses being thus destroyed, what remain are only the 
atoms in theirisolation. So also, there is motion in the con- 
stituent atoms of the elemental earth, and its consequent 
destruction through the cessation of their conjunction. In 
this way there is the destruction of the physical elements 
of earth, water, light and air, one after the other. Thus 
these four physical elements and all bodies and sense 
organs are disintegrated and destroyed. What remain are 
the four kinds of atoms of earth, water, light and air in 
their isolation, and the eternal substances of akaéga, 
time, space, minds and sovls with their stock of merit, 
demerit and past impressions (bhüávana). It will be 
observed here that while in the order of destruction, 
earth compounds come first, and then those of water, 
light and air in succession, in the order of creation 
air compounds come first, water compounds next, and 


. 


` 
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then those of. the great earth and light appear in 
succession. ! A 


IV. CONCLUSION 


Like the Nyàya system, the Vaiéesika is a realistic 
philosophy which coinbines pluralism with theism. 
It traces the variety of the objects of the world to the 
combination of material atoms of different kinds and 
qualities. But the creation of the world out of the 
combination of eternal atoms, in eterna] time and 
space, has reference to the moral life of individual 
selves. The world is created and destroyed by God 
according to the moral deserts of individual souls and 
for the proper realization of their ¿moral destiny. But 
the realistic idea of the soul and the deistic conception of 
God in the Vaisesika labour under the difficulties of the 
Nyaya theory and are as unsatisfactory as the latter. 
For it, the soul is an independent substance, of which 
consciousness is an accidental property. It may be 
admitted by us that the mind or the empirical con- 
sciousness is not the real self and that the latter is 
different from the former. Still it is not possible for us 
to explain mental phenomena or the em pirical conscious- 
ness unless we admit that the real or the noumenal, 
self is an essentially conscious and intelligent reality. 
So also the  Vai$esika idea of God as wholly 
transcendent to and separate from man and the world, 
is not favourable for a deeply religious view of life and 
the genuine religious consciousness of communion with 


1 The details of this account of creation and destruction are found 
in Praéastapsda'a Padàárthadharmasangraha which seems to draw on the 
Paurinika accounts 
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God. The special contribution of the Vaisesika philo- 
‘sophy is the classification of realities and its atomic 
cosmology. It recognizes the distinction between posi- 
tive and negative facts, both of which are said to be 
equally real and objective. Among positive facts, again, 
a distinction is made between those that exist in time 
and space, and those which do not possess such ex- 
istence. Substance, quality and action are positive and 
existent realities. Generality, particularity and inher- 
ence are positive facts indeed, but these do not exist as 
particular things or qualities or physical movements in 
time and space. But the Vaisesika division of reals 
into seven classes and of these into many other sub- 
classes is more a common-sense and empirical view of 
things than a philosophical classification of realities. 
From the latter standpoint a more fundamental! distinc- 
tion would be that between the soul and the non-soul 
(as in the Jaina system), or spirit and matter (as in 
the Sankhya). ‘The atomic theory of the Vaisesika is 
an improvement on the ordinary view of the world as 
constituted by the physical elements of earth, water, 
air and fire. It is also an advance on the materialistic 
theory that all things including life, mind and conscious- 
ness are transformations and mechanical products of 
material atoms. The Vaisesikas harmonize the atomic 
theory with the moral and spiritual outlook of life and 
the theistic faith in God as the creator and moral gov- 
ernor of the world. But they do not carry their theism 
far enough and make God the author not only of the 
order of nature but also of its ultimate constituents, 
piz. the atoms, minds and souls, and see God at the 
heart of all reality. 5 
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CHAPTER VII 
THE SANKHYA PHILOSOPHY 
I. INTRODUCTION 


The Sankhya system is the work of a great sage of 
The S&ükbya aye- the name of Kapila. The Sankhya 
tem is the work of the must be a very old system of 
great sage Kapila. "AP 
thought. Its antiquity appears 
from the fact that the Sankhya tendency of thought . 
pervades all the literature of ancient India including the 
Srutis, smrtis and purāņas. The first work of the 
Sankhya philosophy is the Tattvasamdsa of Kapila. 
This being very brief and terse, Kapila, we are told, 
wrote an elaborate work entitled the Sdrkhya-pravacana- 
sütra. Hence the Sankhya philosophy 1s also known as 
Sankhyapravacana. “This system is sometimes described 
as the ‘ atheistic Sankhya ' (niris$vara-sankhya), as dis- 
tinguished from the Yoga which is called the * theistic 
Sankhya' (sesvara-sinkhya). The reason for this is 
that Kapila did not admit the existence of God and also 
thought that God's existence cannot be proved. But 
this is a controversial point. 
Next to Kapila, his disciple Asuri, and Asuri’s 
8om important disciple  Parcasikha wrote some 
works of the Sšúñkhya. books which aimed at a clear and 
elaborate exposition of the Sankhya system. But 
these works were destroyed in course of time and we 
have no information about their contents. Tsvarakrsna’s 
Sankhya-karikd is the earliest available and authoritative _ 
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text-book of the Sàánkhya. Gaudapida’s Sdankhya- 
karika-bhasya, Vacaspati’s Tattvakaumudi and Vijnana- 
bhiksu's Sankhya-pravacana-bhasya and Sankhya-sara 
are some other important works of the Sankbya 
system. 

The origin of the name ‘ sankhya’ is shrouded in 


The name' sankbya : mystery. According to some think- 


is explained in differ- ers, the name ‘ sankhya’ 


Is an 
ent Ways. 


adaptation from * sañkhyšá ' meaning 
number, and has been applied to this philosopby 
because it aims at a right knowledge of reality by the 
enumeration of the ultimate objects of knowledge. 
A more plausible explanation is that the word ' sankhyà ' 
means perfect knowledge (samyag-jiana), and a philo- 
sophy in which we have such knowledge is justly 
named sankhya. Like the Nyaya-Vaisesika system, 
the Sankhya aims at the knowledge of reality for the 
practical purpose of putting an end to all pain and 
suffering. It gives us a knowledge of the self which is 
clearly higher than that given by the other systems, 
excepting perhaps the Vedanta. So it may very well 
be characterized as the * sankhya ' in the sense of a pure 
metaphysical knowledge of the self. It is a metapby- 
sic of dualistic realism. While the Nyaya and the 
Vaiáesika admit the ultimate reality of many entities— 
atoms, minds and souls—the Sankbya recognizes only 
two kinds of ultimate realities, namely, spirit and 
matter (purusa and prakrti). The nature of these two 


ultimate and other derivative realities will be considered 
in the Sankhya metaphysics. 


" 
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II. Tare SxNkHYA METAPHYSICS 


1. Theory of Causation ! 


The Sankbya Metaphysics rests mainly on its theory 
of causation which is known as satkārya-vāda. The 
specific question discussed here is this: Does an effect 
originally exist in the cause prior to its production, t.e. 

The Bauddha ang 2PPearance as an effect ? The 
the — Nyàya-Vaióesika  Bauddhas and the Nydya-Vaisesikas 
theory of causation. š T ‘ 

answer this question in the nega- 
tive. According to them, the effect cannot be said to 
exist before it is produced by some cause. If the effect 
already existed in the cause prior to its production, 
there is no sense in our speaking of it as being caused 
or produced in any way. Further, we cannot explain 
why the activity of any efficient cause is mecessary for 
the production of the effect. If the pot already existed 
in the clay, why should the potter exert himself and 
use his implements to produce it ? Moreover, if the 
effect were already in its material cause, it would 
logically follow that the effect is indistinguishable 
from the cause, and that we should use the same name 
for both the pot and the clay, and also that the same 
purpose would be served by a pot and a lump of clay. 
Tt cannot be said that there is a distinction of form 
between the effect and its material cause, for then 
we have to admit that there is something in the 
effect which is not to be found in its cause and, there- 
fore, the effect does mot really exist in the 


1 Vide Sàánkhya-kürikd and Tattcakaumudi, 8-9; Sánkhya-praca- 
cana-bhásya, 1. 113-21; Aniruddha's Vrtts, 1. 113-21. 
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in the cause prior to its produetion is known as asat- 
karya-vada.(i.e. the view that the karya or the effect | 
is asat or non-existent before its production). 
The Sankhyas repudiate this theory of causation and 
establish their view of satkarya-vada 
ge aamir gga on the following grounds : (a) If the 
its grounds. effect were really non-existent in the 
cause, then no amount of effort on 
the part of any agent could bring it into existence. 
Can any man turn blue into red, or sugar into salt ? 
Hence, when an effect is produced by some cause, 
we are to say that it pre-exists in the cause and is 
only manifested by certain conditions, as when oil 
is produced by pressing seeds. The activity of efficient V. 
causes, like the potter and his tools, 1s necessary to 
f" "manifest the effect, pot, which exists implicitly in the 
clay. (b) We see that only certain causes can produce Y 
certain effects. Curd can be got only out of milk 
and a cloth only out of threads. This shows that 
the effect somehow exists in the cause. Had it not 
been so, any effect could be produced from any cause;  * 
the potter would not bave taken clay to produce pots, 
instead of taking milk or tbreads or any other thing. (c) 
The fact that only a potent cause can produce — — 
effect goes to show that the effect must be potentially 
Contained in the cause, This means that the effect 
exists in the cause in an unmanifested form before 
its production or manifestation. (d) If the effect 
be really non-existent in the cause, then we have to 
say that, when it is produced, the non-existent comes 


into existence, i.e. something comes out of nothing, 


cause. This theory that the effect does not exist Z 
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which is absurd. (e) Lastly, we see that the effect is not Y 
different from, but essentially identical with, the cause. 
In fact, the effect and the cause are the explicit and 
implicit states of the same substance. A cloth is 
not really different from the tbreads, of which it is 
made; a statue is the same as its material cause, stone, 
with a new shape and form ; the weight of a table is the 
same as that of the pieces of wood used in it. The con- 
clusion drawn by the Sankhya from all this is that the 
effect exists in the cause even before its production or 
appearance. This is the theory of satkarya-vada (7.e. the 
view that the effect is existent before its appearance). 
The theory of satkirya-vada has got two differen rms, 
namely, ea et te =a 
Two different forma vada. According to the former, 


of satkürya-vàda. when an effect is produced, there is 


a —— —— (paringma) of the 
cause into the effect, e.g. the production of a pot from clay, 
or of curd from milk. The Sankhya is in favour of this view 
as a further specification of the theory of satkaürya-vada. The 
second, which is accepted by the Advaita Vedantins, holds 
that the cbange of the cause into the effect is merely 
apparent, When we see a snake in a rope, it is not the 
case that the rope is really transformed into a snake ; what 
happens is that the rope only appears as, but is not really, 
a snake. So also, God or Brahman does not become really 
transformed into the world produced by Him. but remains 
identically the same, while we may wrongly think that He 
undergoes change and becomes the world. 


2. Prakrti and the Gunas' 


The Sankh ya theory that causation means a real trans- 
Prakrü is tbe ulti- formation of the cause into the effect 
mate cause of the logically leads tə the concept of 
WOA e^ oues prakrti as the ultimate cause of the 


! Vide Kārikā and Kaumudi, 3, 10-16; Pravacana-bhasya and Vrtti, 
1, 110, 1. 122-37, e 
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^ world of objects. All objects of the world, including 


our body and mind, the senses and the intellect, are 
limited and dependent things produced by the combina- 
tion of certain elements. So we see that the world is a 
series of effects and that it must have a cause. What, 
then, is the cause of the world? It cannot bethe purusa 4 
or the self, since the self is neither a cause nor an effect 
of anything. Sothe cause of the world must be the 
not-self, i.e. some principle which is other than and 
different from spirit, self or consciousness. Can this a 
not-self be the physical elements or the material atoms ? 
LAccording to the Cārvākas or the materialists, the 
Bauddhas, the Jainas and the Nyaya-Vaisesikas, the 
PA atoms of earth, water, light and air are the material 
Ee of the objects of the world. The Sankhya 
" demurs to this on the ground that material atoms 
cannot explain the origin of the subtle products of 
nature, such as the mind, the intellect and the ego. 
Go we must seek for something which can explain 
the gross objects of nature like earth and water, trees 
and seas, as well as its subtle products. Now it is 


a general rule that the cat is subtler than the effect — 
and that 1 ery ! ect. Hence the ultimate 


cause of the world must be some unintelligent or 

unconscious principle which is uncaused, eternal and 
v/ all-pervading, very fine and always ready to produce 
the world of objects. This is the prakrti of the 
Sankhya system. It is the first cause of all things / 
and, therefore, has itself no cause. As the uncaused 
root-cause of all objects it is eternal and ubiquitous, 
because nothing that is limited and non-eternal can 
be the first cause of the world. Being the ground of 
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euch subtle products of nature as mind and the intel- 
lect, prakrti is a very subtle, mysterious and 
tremendous power which evolves and dissolves the 
world in a cyclic order. 
The existence of prakrti as the ultimate subtle cause 
of the world is k i ce ⁄ 
— a exist- from the following grounds: (a) 

All particular objects of the world, 
from the intellect to the earth, are limited and depen- 
dent on one another. So there must be an unlimited Vv 
and independent cause for their existence. (b) Things 
of the world possess certain common characters, due to 
which every one of them is capable of producing 
pleasure, pain and indifference. Therefore, they must 
have a common cause having these three characters. 

(c) All effects proceed from the activity of some cause 
which contains their potentiality within it. The world 
of objects which are effects must, therefore, be implicit- 
ly contained in some world-cause. (d) An effect arises 
from its cause and is again resolved into it at the 
moment of its destruction. That is, an existent effect 
is manifested by a cause,and eventually it is re-absorbed 
into the latter. So the particular objects of experience 
must arise from their particular causes, and these again 
from other general causes, and so on, till we come to 
the first cause of the world. Contrariwise, at the time 
of destruction, the physical elements must be resolved 
into atoms, the atoms into energies, and so on, till all 
products are resolved into the unmanifested, eternal 
prakrti. Thus we get one unlimited and unconditioned, 
all-pervading and ultimate cause of the whoie world 
including everything but the self. “This is the eternal 
37—(1180B? Y : 
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t; siüfoditterentiated causal matrix of the world of not- 
| self, to which the Sankhya gives the different names 
of prakrti, pradhina, avyakta, etc. We should not 
imagine a cause of this ultimate cause, for that will ^ 
land us in the fallacy of infinite regress. Ií there be 
a cause of prakrti, then there must be a cause of that 
cause, and so on, ad infinitum. Or, if we stop anywhere 
and say that here is the first cause, then that first cause 
will be the prakrti which is specifically described as the 
supreme root cause of the world (para or mula 
prakrti).! 
Prakrti is constituted by the three gunas of sattva, 
rajas and tamas. It is said to be 
a etim is constituie? the unity of the gunas held ina 
sattva, rajas and tamas. etate of equilibrium (simyayastha). 
Now the question is: What are 
these gunas ? Guna here means a constituent element 
or substance and nol an attribute or quality. Hence 
by the gunas of sattva, rajas and tamas we are to under- 
stand the elements of the ultimate substance called 
prakrti. The reason why they are called gunas is either A 
their being subservient io the ends of the purusa which 
is other than themselves, or their being intertwined 
like the three strands of a ropë which binds the soul to 
the world.” 
The gunas are not perceived by us. They are 
nutes Toe tio exist inferred from the objects of the 
ence of gupas. world which are their effects. Since 
there is an essential identity (tadatmya) between 





T3 Vide Pravacana-bhāşya, 1. 67-68, 1. 76-77, 6.36. 


3 Op. cit., 1. 65. The word guns has many senses, such as ' quality," š 
“4 strand,” * subservient,’ 
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the effect and its cause, we know the mat of 
the gunas from the nature of their products. All 
objects of the world, from the intellect down to the 
ordinary objects of perception (e.g. tables, pots, etc.), 
are found to possess three characters capable of produc- 
ing pleasure, pain and indifference respectively. The 
same things are pleasurable to some person, painful to 
another, and neutral to a third. The cuckoo’s cry is a 
pleasure to the artist, a pain to his sick friend, and 
neither to the plain rustic. A rose delights the youth, 
dejects the dying man and leaves the gardener cold and 
indifferent. Victory in war elates the victor, depresses 
the vanquished and leaves the third party rather apathe- 
tic. Now,as the cause must contain what isin the 
effect, we can infer that the ultimate cause of things 
must have been constituted also by the three elements 
of pleasure, pain and indifference. The Sankhya calls 
these three sattva, rajas and tamas respectively. These 
are constitutive of both prakrti, the ultimate substance, 
and the ordinary objects of the world. 


Sattva is that element of prakrti which is of the 
Te nature of pleasure, and is buoyant 


Sattva is of the ‘r r Tigh’ (laghu), and bright or illu- 


nature of pleasure and 
is ligbt and illuminat- minafing (prakāśaka). The mani- 


ing. 
festation of objects in conscious- 
ness (jñana), the tendency towards conscious manifesta- 
tion in the senses, the mind and the intellect, the 
luminosity of light, and the power of reflection in a 
mirror or the crystal are all due to the operation of the 
element of sattva in the constitution of things.  Simi- 
larly, all sorts of lightness in the sense of upward 
motion, like the blazing up of fire, the upward course 
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of vapour and the winding motion of air, are induced 
in things by the element of sattva. So also pleasure 
in its various forms, such as satisfaction, joy, bappi- 
ness, bliss, contentment, etc. is produced by things in 
our minds through the operation of the power of sattva 
inhering in them both. 

“Kajas is the principle of activity in things. It always 

— moves and inakes other things move. 
of pain, end a nate That is, it is both mobile (cala) and 
and stimulating. stimulating (upastambhaka). It is” 

onaccount of rajas that fire spreads, 

the wind blows, the senses follow their objects and the 
mind becomes restless. On the affective side of our 


life, rajas is the cause of all painful experiences and icc 
itself of the nature of pain (duhkha). It helps the 


element of sattva and tamas, which are inactive and 
motionless in themselves, to perform their functions. 
Tamas is the principle of passivity an ativity 
in things. It is opposed to sattva 
E ira a E o ERA in being heavy (guru) and in 
and is heavy and obstructing the manifestation of 
enveloping. š : 
objects (varanaka). It also resists ° 
the principle of rajas or activity in so far as it restrains 
(niyam) the motion of things. It counteracts the 
power of manifestation in the mind, the intellect and 
other things, and thereby produces ignorance and dark- 
ness, and leads to confusion and ilderment (moba). 
By obstructing the principle of activity in us it induces 
sleep, drowsiness, and laziness. It also produces the 
state of apathy or indifference (visāda). Hence it is 
that sattva, rajas and tamas have been compared 
respectively to whiteness, redness and darkness. 
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With regard to the relation among tbe three gunas 
m e Sete constituting the world, we observe 
state of both conflict that it is one of const t as 
and o operation with wel] as co-operation. They always 
go together and can never be sepa- 
rated from one another. Nor can any one of them 
produce anything without the help and support of the 
other two. Just as the oil, the wick and the flame, 
which are relatively opposed to one another, co-operate 
to produce the light of a lamp, so the gunas co-operate 
to produce the objects of the world, although they pos- 
sess different and opposed qualities. So all the three 
gunas are present in everything of the world, great or 
small, fine or gross. But each of them tries to suppress 
and dominate the others. The nature of things is deter- 
mined by the predominant guna, while the others are 
there in a subordinate position. We cannot point to 
anything of the world which does not contain within it 
all the three elements, of course, in different propor- 
tions. The classification of objects into good, bad and 
indifferent, or into pure, impure and neutral, or into 
intelligent, active and indolent, has reference to the 
preponderance of sattva, rajas and tamas respectively. 


Another characteristic of the gunas is that they are 
nstantl h IDE. ^! 

DS d ETE ud constantly c anging Change or 

S dips change and transformation belongs to the very 


— — essence of the gunas, and they 
cannot help changing even for a moment.” There 


r are two kinds of transformations 

Two kinds of trans- ` 
formation of the which the gunas undergo. During 
gunas. pralaya or dissolution of the 
world, the gunas change, each within itself, without 
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disturbing the others. That is, sattva changes into ` 
sattva, rajas into rajas, and so too with tamas. Such 
transformation of the gunas is called sarüpa-parinima 
or change into the homogeneous. At this stage, the 
gunas cannot create or produce anything, because they 
do not oppose and co-operate with one another. No 
object of the world can arise unless the gunas combine, 
and one of them predominates over the others. So 
before creation, the gunas exist as a homogeneous mass vif 
in which there is no motion (although there is transfor- 
mation), no thing, and none of the qualities of sound, 
touch, colour, taste and smell. This is the state of 
equilibrium (sàmyavastha) for the gunas, to which the 
„> Sañkhya gives the name of prakrti. The otber kind of 
transformation takes place when one of the gunas 
dominates over the others which become subordinate 
toit. When this happens, we have the production of — 
particular objects. Such transformation is calied virüpa- 
parinama or change into the heterogeneous, and it me 


the starting-point of the world's evolution. 
3. Purusa or the Self ! 


The second type of ultimate reality admitted by 
the Sankhya is the self. The 

ea reira in- existence of the self must be admit- 
ted bv all. Everybody feels and 

asserts that he or she exists, and has this or that thing 
belonging to him or her. The sense of * [and mine ' is 
the most natural and indubitable experience that we 


1 Vide Vedintasdra, 51-59; Karikë and  Kaumudi, 17.20; Pra- 
i vacana-bhágya and Vrtti, 1.66, 1. 138-64, 5. 61-68. 
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all have. In fact, no one can seriously deny the 
existence of his self, for the act of denial presupposes 
the reality of the self. So it has been said by the 
Sankhyas that the self exists, because it is self- 


manifest and its non-existence cannot be proved in any 
way. 


But while there is general agreement with regard to 
the existence of the self, there is a 
wide divergence of opinion about its 
nature. Some Cürvükas or material- 
ists identify the self with the gross body, some with the 
senses, some with life, and some others with the 


Different conceptions 
of the self. 


mind. The Buddhists and some empiricists regard the 


self as identical Wika bue gireno —— The 
Nyaya-Vaisesikas and the Pra imamsakas main- 
tain that the self is an unconscious substance which may 
acquire the attribute of consciousness under certain condi- 
tions. The Bhatta Mimiürnsakas, on the other hand, 
think that the self is a conscious entity which is partially 
hidden by ignorance, as appears from the imperfect and 
partial knowledge that men have of their selves. The 
Advaita Vedanta holds that the self is pure eternal con- 
sciousness which is also a blissful existence (saccidinanda- 
svarupa). It is one in all bodies, and is eternally free 
and self-shining intelligence. 


According to the Sankhya, the self is different from 


The self is pure the body and the senses, the manas 


eternal and all-pervad- and the intellect (buddhi). It is 
ing consciousness. 


Š not anything of the world of ob- 
jects. The self is not the brain, nor the nervous 
system, nor the aggregate of conscious states. The 
self is a cons l is always the subject 
of knowledge and can never become the Breet of any 


palris — 
knowledge. It is not a substance with the attributa, M 


— n “ E . 
of consciousness, but it is pure comnsciousness as such. 
Consciousness is its very essence and not a mere quality 


C— ^" 
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of it. Nor should we say that it is a blissful conscious- 
ness (anandusvarupa), as the Advaita Vedàntin thinks ; 
bliss and consciousness being different things cannot 
be the essence of the same reality. The self is the 
transcendent subject whose essence is pure conscious- 
ness. The light of the self's consciousness ever 
remains the same, although the objects of knowledge 
may change and succeed one another. It is a steady 
constant consciousness in which there is neither change 
nor activity. ‘The self is above all change and activity. 
It is an uncaused, eternal and all-prevading reality 
which is free from all attachment and unaffected by all 
objects. All change and activity, all pleasures and 
pains belong really to matter and its products like the 
body, mind and the intellect. It is sheer ignorance / 
to think that the self is the body or the senses or the 
mind or the intellect. But when, through such 
ignorance, the self confuses itself with any of these * 
things, it seems to be caught up in the flow of —— | 
and activities, and merged in the mire of sorrows and 
miseries. 
The existence of the self as the transcendent subject = 
of experience is proved by the 
; —— road * ex- Sankhya by several arguments: 
(a) All objects of the world are y 
— because they are 
o many collocations of parts, like chairs, tables, etc. 
(b) These beings whose purpose is served by the things 
of the world must be quite different and distinct hom 
them all. That is, they cannot be said to be uncon- 
scious things, made up of parts like physical objects, 
for that would make them means to the ends of others 


` 
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and not ends in themselves. (c) All material objects 
must be controlled and directed by some intelligent x 
principle in order that they can achieve anything or 
realize any end. A machine or a car does its work 
when put under the guidance of some person. So x 
there must be some selves who guide the operations of 
prakrti and her products. (d) Pleasure and pain, with 
which the world is found to abound,Ware meaningless 
if there be no conscious subjects who enjoy or suffer 
them. (e) Some persons at least of this world 
make a sinc ndeavour to attain final release from ^` 
all suffering. ‘This is not possible for anything of the 
physical world, for, by its very nature, the physical 
world causes suffering rather than relieve it. So there 
must be some immaterial substances = o 
scending the physical order. Otherwise, the concept of 
liberation or salvation and the will to liberate or to be 
liberated as found in saints and the saviours of man- 
kind would be mezningless. X 
There is not,as the Advaita Vedàntin says, one 
universal self pervading all bodies 
— OP many Ea alike. On the other hand, we must 
admit a plurality of selyes, of which 
one is connected with each body. ‘That there are many 
selves in tbe world follows from the following con- 
siderations: (a) There i n obvious difference in the 
birth and death, and the sensory aud motor endow- Eo. 
ments of different individuals. The birth or death of 
one individual does not mean the same for all other 
individuals. Blindness or deafness in one man does 
not imply the same for all men. But if all persons 
had one and the same self, then the birth and death 
38—(1180B) 
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of one would cause the birth and death of all, and the 
blindness or deafness of one would make all others 
blind or deaf. Since, however, that is not the case, 
we are to say that there is not one but many selves. 
(b) If there were but one self for all living beings, 
then the aciivity of any one must make all others 
active. But as a matter of fact, when we sleep, others 
make restless efforts, and vice versa. (c) Men and 
women are diffezent-from-the gods, on the one hand, 
and birds and beasts, on the otber. : But there could 
—— s 

not have been these distinctions, if gods amd human 
beings, birds and beasts possessed the same self. 
Thus we see that there must be a plurality of selves, 
which are eternal and intelligent subjects of knowledge, 
as distinguished from prakrti which is one, eternal and 
non-intelligent ground of the objects of knowledge. 


4. Evolution of the World 1 


Prakrti evolves the world of objects when it comes 

The evolution of into relation with the purusa. The 
the world has its start- evolution of the world has its start- 
ing-point in the con- : * 

“tact between purosa  ing-point in the contact (samyoga) 
E PO. between purusa or the self and praktti 
or primal matter. There can be no evolution unless 
the two become somehow related to each other. The 
evolution of the world cannot be due to the self alone, 
for it is inactive ; nor can it be due to matter (prakrti) 
alone, for it is  non-inteligent. The activity of 


1 Vide Karika and Kaumudi, 21-41; Pravacana-bhdsya and Vrtti, 
' 1. 64-74, 2. 10-32, | x 
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prakrti must be guided by the intelligence of purusa, 
if there is to be any evolution of the world. It is only 
when purusa and prakrti co-operate that there is the 
creation of a world of objects. But the question is: 
How can two such different and opposed principles 
like purusa and prakrti co-operate ? What brings the 
one in contact with the other ? The answer given by 
the Sankbya isthis: Just as a blind man and a lame 
man can co-operate in order to get out of a forest, so 
the non-intelligent prakrti and the inactive purusa 
combine and co-operate to serve their respective 
interests. Prakrti requires the presence of purusa in 
order to be known or appreciated by someone (darsan- 
artham), and purusa requires the help of prakrti in 
order to discriminate itself from the latter and thereby 
attain liberation (kaivalyartham). 
With the contact between purusa and prakrti, there 
| : is a disturbance of the equilibrium 
This contact dis- 
turbs the original equi- in which the gunas were held 
enn qe grege before creation. One of the gunas, 
namely rajas, which is naturally active, is disturbed 
- first, and then, through rajas, the other gunas begin 
to vibrate. This produces a tremendous commotion in 
the infinite bosom of prakrti and each of the gunas tries 
to preponderate over the rest. There is a gradual 
differentiation and integration of the three gunas, and 
as a result of their combination in different proportions, 
the various objects of the world originate. The course 
of evolution is as follows: 


The first product of the evolution of prakrti is 
mahat or buddhi.! Considered in its cosmic aspect, it 





` l Vide Sánkhya-süt., 1. 71. 
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is the great germ of this vast world of objects 
“he firet product of ‘and is accordingly called mahat 
— is mabat or or the great one. In its psycho- 
logical aspect, i.e. as present in 
individual beings, it is called buddhi or the intellect. 
The special functions of buddhi are ascertainment and 
decision. It is by means of the intellect that the 
distinction between the subject and other objects is 
understood, and one makes decisions about things, 
Buddhi arises out of the preponderance of the element 
of sattva in prakrti. It is the natural function of 
buddhi to manifest itself and other things. Im its pure 
(sattvika) condition, therefore, it has such attributes 
as virtue (dharma), knowledge (jnàgal, detachment 
(vairagya) and excellence (ai$varyya). Bot when 
vitiated by tamas, it has such contrary attributes as 
vice (adharma), ignorance (ajiana), attachment (asakti 
or avairagya) and imperfection (asakti or anaisvaryya). 
Buddhi is different from purusa or the self which 
transcends all physical things and qualities. Butit is 


the ground of all intellectual processes-in all individual 
— —— reflects the 
consciousness of the self in such a way as to become 
apparently conscious and intelligent. While the senses 
and the mind function for buddhi or the intellect, the 
"latter functions directly for the self and enables it to 
discriminate between itself and prakrti."' 

Abankara or the ego is the second product of 

The second is prakrti, which arises directly out 
abankéra or the ego. of mabat, the first manifestation. 
The function of ahamkšára is the feeling of ‘I and 


! Vide Karika, 36-27 ; Sañkhya-süt., 2. 40-43. 
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mine ' (abhimana). It ison account of ahankara that 
the selt considers itself (wrangly-indeed) to. be an agent — 
or a cause of r ends, 
and an ties. We first perceive objects 
through the senses. Then the mind reflects on them 
and determines them specifically as of this or that kind. 
Next there is an appropriation of those objects as 
belonging to and intended for me, and also a feeling of 
my self as somehow concerned in them. Ahankara is 
just this sense of the self as ‘ I ' (aham), and of objects 
as‘ mine ' (mama). When ahankara thus determines 
our attitude towards the objects of the world, we pro- 
ceed to act in different ways in relation to them. The 
potter constructs a pot when he accepts it as one of his 
ends and resolves to attain it by saying within himeelf: 
* Let me construct a pot.’ 


Ahankara is said to be of three kinds, according to. 
the predominance of one or other 
„There are three kinds of the three gunas. It is called 
vaikarika or sattvika when the 
element of sativa predominates in it, taijasa or rajasa 
when that of rajas predominates, and bhütadi or tamasa 
when tamas predominates. From the first arise the 
eleven organs, namely, the five organs of perception P" 
(jiànendriya), the five organs of action (karmendriya), 
and the mind (manas). From the third (i.e. tamasa 
ahankara) are derived the five subtle elements (tanma- 
tras). The second (viz. rajasa) is concerned in both 
the first and the third, and supplies the energy needed 
for the change of sattva and tamas into their pro- 
ducts. 
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The above order of development from ahankara is 
laid down in the Sünkhya-karika and accepted by Vacaspati 
Miára.! Vijiauabhiksu,* however, gives a different order, 
According to him, manas or the mind is the only sense which 
is pre-eminently süttvika or manifesting, and is, therefore, 
derived from sattvika ahankara. The other ten organs are 
developed from rüjasa ahankara, and the five subtle 
elements from the tamasa. The Vedanta view is similar 
to that held by Vacaspati. 

The five organs of perception (buddhindriya) are the 

i senses of sight, hearing, smell, taste 
| aces organs of know- and touch. These perceive respec- — 

* tively the physical qualities of colour, 
sound, smell, taste and touch, and are developed from 
ahañküra for the enjoyment of the self. It is the self's 
desire to enjoy objects that creates both the objects of, 
and the organs for, enjoyment. The organs of action 
(karmendriya) are located in the mouth, hands, feet, anus 

and the sex organ. These perform 

Five organs of action. respectively the functions of speech, 
prehension, locomotion, evacuation 

and reproduction. The real organs are not the perceptible 
external organs, like the eye-balls, ear-holes, skin, hands, 
feet, etc. There are certain imperceptible powers (Sakti) 
in these perceptible end-organs which apprehend physical 
objects and act on them, and are, therefore, to be regarded 
as the organs (indriyas) proper. As such, an indriya cannot 
be sensed or perceived, but must be known by inference.” 
The mind (manas) is the central organ 

Manas or mind is the which partakes of the nature of the 
central organ. organs of both knowledge and action. 
Without the guidance of the manas 

neither of them can function in relation to their objects. 
The manas is a very subtle sense indeed, but it is made up 
of parts, and so can come into contact with several senses 
nt the same time. The mind, the ego and the intellect 
(manas, ahaükara and buddhi) are the three _inter- 
The antabksronas nel organs — m s sige 

: | * senses of sight, hearing, etc. an 
oe toe the organs of action are called the 


external organs (babyakarana). The vital breaths or 


: Cj. Kürikà and Kaumudi, 25. 
Cí. Praracana-bhàágya, 2. 18. 
3 4 Sühkhga-süt., 2. 23; Karika and Kaumudi, 26 and 28. 
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processes are the functions of the internal organs. The ten 
external organs condition the function of the internal ones. 
The mind (manas | he i nina ense-data 














; and the intellect decidee 
| those objects. The three interna 
and the ten external organs are collectively called the thir- 
teen karanas or organs in the Sankhya philosophy. While 
the external organs are limited to present objects, the 


—— deal with the past, present and future.! 


i e Sañkhya view of the manas and other organs has 
certain obvious differences from those 
The Sabkhya view of the other systems. According to 


of manas and other the Nvava-Vaiégesikas : 
organs ja different “yay Bes kas wanas Js an 


from those of the other eternal atomico substance- which has 
aystems. neither parts nor any simultaneous 
- contact with many senses. So we 
cannot have many experiences—many perceptions, desires 
and volitions—at the same time. For the Sankhyas, the- 
manas is neither atomic nor eternal, but a composite pro- 
duct of prakrti, and so subject to origin and destruction in 
time. It is also held by them that we may hsve many 
experiences—sensation, perception, feeling and volition—at 
the same time, although ordinarily our experiences come 
one after the other. The Nyaya-VaiSesikas admit only the 
manas and the five external senses as indriyas and hold 
that the external senses are derived from the physical 
elements (mahabhita). The Sankhyas enumerate eleven 
=  indriyas, e.g. the manas, the five sensory organs and the 
five motor organs, and derive them all from the ego (ahan- 
kara). which is not recognized as a separate principle by the 
other systems. The Vedaüntinos treat the five vital breaths 
(panca-prana) as independent principles, while the Sankhyas 
reduce them to the general functions of antahkarana.? 
The five tanmatras are the potential elements or 
—— 
generic essences of sound, touch. 
colour, taste and smell. These 


are very subtle and cannot be ordinarily perceived. 





Five tanmátras. 


1 Of. Sánkhya-süt,, 2. 26-32, 2. 38, 5. 71; Kürikáà and Kaumuiii, 


27, 99-40, 32-33. 
? Cj. Sankhaja-süt., 2, 20-22, 2. 31-32, 5. 84; Kdrika, 24 and 29-30. 
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We know them by inference, although the yogins 
may have a perception of them. The gross physical 
elements arise from the tanmiatras as follows : 
(2 From the essence of sound 
aaiye gross Physical  (4abdatanmátra) is produced ¿kaña 
with the quality of sound which 
is perceived by the ear. (i) From the essence 
of touch (sparéatanmátra) combined with that of 
sound, arises air with the attributes of sound 
and touch. (iii) Out of tbe essence of colour (rüpa- 
tanmáatra) as mixed with those of sound and touch, 
there arises light or fire with the properties of sound, 
touch and colour. (iv) From the essence of taste 
(rasatanmatra) combined with those of sound, touch 
and colour, is produced the element of water with the 
— 
qualities of sound, touch, colour and taste. (v) The 
essence of smell (gandhatanmatra) combined with the 
other four gives rise to earth which has all the five 
qualities of sound, touch, colour, taste and smell. ‘The 
five physical elements of ākāśa, air, light, water and 
earth have respectively the specific properties of sound, 
touch, colour, taste and smell. In the order in which 
they occur here, the succeeding element has the special ! 
qualities of the preceding ones added to its own, since 
their essences go on combining progressively.’ 


The whole course of evolution from prakrti to the gross 
APR MEM physical elements is distinguished 
inds of evolu- ; “ * | : 
ow eim the peyehi. and the 
al and the physical. pratyayasarga o = 3 
= physical (tanmātrasarga or bhautika- 
sarga). The first incIados the developments of prakrti 


1 Cf. Karika and Kaumudi, 22. 
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as buddhi, ahañkāra and the eleven sense-motor organs. 
The second is constituted by the evolution of the five 
subtle physical essences (tanmātra), the gross elements 
(mahābhbūta) and their products. The tanmātras, being 
supersensible and unenjoyable to ordinary beings, are 
eared ape i.e. devoid of specific perceptible charac- 
ters. he physical elements and their products, being 
possessed of specific characters, pleasurable or painful or 
stupefying, are designated as viśsega or the specific. The 
visesas or specific objects are divided into three kinds, 
namely, the gross elements, the gross body born of parents 
(sthülaéarira) and the subtle body (siksma or livica Sarira). 
The gross body is composed of the five gross elements, 
although some think that it is made of four elements or of 
only one element. The subtle body is the combination of 
buddhi, ahankara, the eleven sense-motor organs and the 
five subtle elemenis (tanm&tra). The gross bodv is the 
support of the subtle body, insofar as the intellect (buddhi), 
the egc (ahankara) and the senses cannot exist without some 
physical basis. According to Vacaspati, there are only 
these two kinds of bodies as mentioned before. Vijñāna- 
bhiksu, however, thinks tbat there is a third kind of body 
called the adhisthüna body which supports the subtle one 
when it passes from one gross body into another. ! 


The history of the evolved universe is a play of 
twenLy-fowr-primrrples, of which prakrti is the first, 
the five gross elements are the last, and the thirteen 
organs (karanas) and five tanmatras are the intermi- 
diate ones. But it is not complete in itself, since 
it has a necessary reference to the world of selves as 
the witnesses and enjoyers thereof. It is not the dance 
of blind atoms, nor the push and pull of mechanical 
forces, which produce a world to no purpose. On the 
other hand, it serves the most fundamental ends otv 
the moral, or better, the spiritual, life. If the spirit 


t Cf. Küriká ond Kaumudi, 35-41; Sàànkhya-süf,, 3. 1-17; Pracvacana- 
bhüsya, 3. 11. 


89—(1180B) 





Eo fuo COMM MES 
306 AN INTRODUCTION TO INDIAN PHILOSOPHY 


be a reality, there must be proper adjusfment between 
moral deserts, and the joys and sorrows of life. Again, 
the history of the world must be, in spite of all appear- 
ances to the contrary, the progressive realization of the 
life of spirit. In the Sankhya, the evolution of prakrti 
into a world of objects makes it possible for spirits to 
enjoy or suffer according to their merits or demerits. 
But the ultimate end ti rakrti is the 
freedom (mukti) of self. It is tbrough a life of moral 
training in the evolved universe that the self realizes 
its true mature. What that nature is and how it can 
be realized we shall consider presently. Now the evo- 
lution of prakrti in relation to the purusa may be 
represented by the following table : 





Prakrti 
Mahat 
Parusa: — pass 
2503 fag n= ee rr 7d 
Mind 5 Sense- 6, Motor- 5 Tanmátras 
organs organs 


pA. 
: "5 Mabäbhūtas 


III. Tue SaNKHYA THEORY OF KNOWLEDGE * 


The Sankhya theory of knowledge follows in the main 

its dualistic metaphysics. It accepts 

ain Uses, 1 fecerit only three independent sources of 
— of valid know- valid knowledge (pramānņna). These, 
are perception, inference and 

scriptural testimony (éabda). The other sources of 


1 Vide Karika and Kaumudi, 4-6; Pranacana-bhasya, 1. 87-89, 99- 
103; 5. 27, 37, 42-51. Cf. The Nyñya Theory of Knowledge (Ch. V 
. ante) for a fuller account of this subject. 
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knowledge, like comparison, postulation (arthapatti) 
and  non-cognition (anupalabdhi), are included under 
these three, and not recognized as separate sources 
of knowledge. 

Valid knowledge (pramā) is a definite and an unerr 
ing cognition of some object (artha- 

E M aAa E paricchitti) through the modifica- 
tion of buddhi or the intellect 

which reflects the consciousness of the self in it. 


What we call the mind or the intellect j on- 
scious material entity in the Sankhya philosophy. 


Consciousness or intelligence (caitanya) really belongs 


Æ to the self. But the self cannot immediately appre- 


 " hend the objects of the world. If it could, we should 
always know all objects, since the self in us is not finite 
and limited. but all-pervading. “The self knows objects 
through the intellect, the manas, and the senses. 
We have a true knowledge of objects when, through 
the activity of the senses and the manas, their forms 
are impressed on the intellect which, in its turn, 
reflects the light or consciousness of the self. 


In all valid knowledge there are three factors, 
namely, the subject (pramata), the 
object (prameya), and the ground 
or source of knowledge (pramana). 
The subject being a conscious principle is no other 
than the self as pure consciousness (Suddha cetana). 
The modification (vrtti) of the intellect, through which 
the self knows an object, is called pramàna. The 
object presented to the self through this modification 
is the prameya. Prama or valid knowledge is the 
reflection of the self in the intellect as modified into the 


The factors of valid 
knowledge. 


tion. 


JS 


1 "T" w- 
i sü 
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form of the object, because without the self's con- 
aciousness the unconscious intellect cannot cognise any- 
thing. 
erception is the direct cognition of an object 
through its contact with some sense. 
The nature of perceP- When an object like the table 
comes within the range of your 
vision, there is contact between the table and your eyes. 
The table produces certain impressions or modifications 
in the sense organ, which are analysed and synthesised 
by manas or the mind. Through the activity of the 
senses and the mind, buddhi or the intellect becomes 
modified and transformed into the shape of the table. 


'The intellect, however, ee ae 
principle, cannot by itself know the object, althoug 

t of the object is present in it. But as the 
intellect has an excess of  sattva, it reflects, like a 


transparent mirror, the consciousness of the self FA 
(purusa). With the reflection of the self’s conscious- 


ness in it, the unconscious modificatic oL the intellect 
into the form of the table becomes illumined into a 
NL oo — —— J — 

conscious state rception. Just as a mirror reflects = 


the light of a lamp and thereby manifests other 
things, so the material principle of buddhi, being 
transparent and bright (sattvika), reflects the conscious- 
ness of the self and illuminates or cognises the 
objects of knowledge. 


It is to be observed here that the reflection theory of 
knowledge has been explained in two different ways by 
Vacaspati Migra and Vijnanabhiksu. We have followed 
the former in the account of the knowledge-process given 
above. Wacaspati thinks that the knowledge of an object 
fakes place when there is reflection of the self in the 
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intellect which has been modified into the form of 
the object. According to Vijianabhiksu, the process of 
perceptual knowledge is like this: When any object 
comes in contact with its special sense organ, the 
intellect becomes modified into the form of the object. 
Then because of the predominance of sattva in it, the 
intellect reflects the conscious self and seemsto be 
conscious, in the same way in which a mirror reflects 
the light of a lamp and becomes itself luminous and 
capable of manifesting other objects. But next, the 
intellect, which is thus modified into the form of the 
object, is reflected back in the self. "That is, the object is 
presented to the self through a mental modification 
corresponding to the form of the object. Thus on Vacas- 
pati’s view. there is a reflection of the self in the intellect, 
but no reflection of the intellect back into the self. 
Vijñanabhiksu, on the other hand, thinks that there is a 
reciprocal reflection of the self in the intellect and of the 
intellect in the self. This view is accepted also in 
Vedavyiasa’s commentary on the Yoga-Suütra.! What in- 
duces Vijnünabhiksu to suppose that the modified intellect 
is reflected in theself is perhaps the necessity of explaining 
the self’s experience of pleasure and pain. The self, being 
pure consciousness, free from all pleasure and pain, cannot 
be subjected to these experiences. It is the intellect which 
really enjoys pleasure and suffers pain. So, the apparent 
experiences of pleasure and pain inthe self should be ex- 
plained by some sort of reflection of the intellect in the self. 
— — ui Ve Cac ^ 
There are two kinds of perception, namely, nirvi- 


— kalpaka or the indeterminate and 
Nirvikalpaka an : SES S 
savikalpaka percep- sSavikalpaka or the determinate. 

Se eer 


M The first arises at the first moment 
of contact between a sense and its object, 


and is antecedent to all mental analysis and 

synthesis of the sense-data. It is accordingly called 

alocana or a mere sensing of the object. In it there 

is a cognition of the object as a mere something with- 

out any recognition of it as this or that kind of thing. 

It is an unverbalised experience like those of the 
1 Vide Pracacana-bhàsya, 1. $0; Vydsa-bhagsya, 4. 22, 
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infant and the dumb. Just as babies and dumb persons 
cannot express their experiences in words, so we 
cannot communicate this indeterminate perception of 
objects to other people by means of words and 
sentences. The second kind of perception is the 
result of the analysis, synthesis and interpretation of 
sense-data by manas or the mind. ^; ^18 called 
vivecana or a judgment of the object. It is the determi- 
nate cognition of an object as a particular kind of thing 
having certain qualities and standing in certain relations 
to other things. The determinate perception of an 
' object is expressed in the form of a subject-predicate 
proposition, e.g. * this is a cow," ' that rose is red.’ 1 


Inference is the knowledge of one term of a 
| relation, which is not perceived, 
Tbe nature and con- through the other which is per- 
ceived and known to be invariably 
related to the first. In it what is perceived leads us 
on to the knowledge of what is unperceived through | Z 
the knowledge of a universal relation (vyapti) between 
the two. We get the knowledge of vyapti between 
two things from the repeated observation of their con- « 
comitance. One single instance of their relation is not, 
às some logicians wrongly think, sufficient to establish 
the knowledge of a universal relation between them. 
With regard to the classification of inference, the 
Sankbya adopts the Nyàaya view, 
"The classification of although in a slightly different 
inference. š 
š form. Inference is first divided 
into two kinds, namely, vita and avita. It is called 





! Fora fuller account of nirvikalpaka and savikulpaka perceptions, 
vide S. C. Chatterjee, The Nyàya Theory of Knowledge, Ch. IX. 
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vita or affirmative when it is based on a universal 
affirmative proposition, and avita or negative when based 
on a universal negative proposition. The vita is sub- 
divided into the pürvavat and the simanyatodrsta. A 
pürvavat inference is that which is based on the 
observed uniformity of concomitance between two 
things. This is illustrated when one infers the exist- 
ence of fire from smoke because he has observed that 
smoke is always accompanied by fire. Samanyato- 
drsta inference, on the other hand, is not based on 
any observation of the concomitance between the 
middle and the major term, but on the similarity of 
the middle with such facts as are uniformly related to  * 
the major. How do we know that we have the visual 
and other senses ? Tt cannot be by means of percep- 
tion. The senses are supersensible. We have no sense 
to perceive our senses with. 'lherefore, we are to know 
the existence of the senses by an inference like this: 
“ All actions require some means or instruments, e.g. 
the act of cutting ; the perceptions of colour, etc. are so 
many acts ; therefore, there must be some means or 
organs of perception.'' It should be noted here that 
we infer the existence of organs from acts of percep- 
tion, not because we have observed the organs to be 
invariably related to perceptive acts, but because we 
know that perception is an action and that an action 
requires a means of action. The other kind of in- 
ference, namely, avita is what some Naiyáüyikas call 
áesavat or parisesa inference. It consists in proving 
something to be true by the elimination of all Giherv E 
alternatives to it. "This is illustrated when one argues 
that sound must be a quality because it cannot be a 





2495 ^ 





312 AN INTRODUCTION TO INDIAN PHILOSOPHY 


substance or an activity or a relation or anything else. 
As regards the logical form of inference, the Sankhyas 
admit, like the Naiyayikas, that the five-membered syl- 
logism is the most convincing form of inferential proof.! 
MPhe third pramina is $abda or testimony. It is 
—  . constituted by authoritative state- 
ments (aptavacana), and gives us 
the knowledge of objects which 
cannot be known by perception and inference. A 
statement is a sentence made up of words arranged in 
a certain way. A word is a sign which denotes some- 
thing (vacaka), and its meaning (artha) is the thing 
denoted by it (vacya). That is, a word is a symbol 
which stands for some object. The understanding of 
a sentence requires the understanding of the meanings 
of its constituent words. Sabda is generally said to be 
of two kinds, namely, laukika and vaidika. The first 
is the testimony of ordinary trustworthy persons. 
This, however, is not recognized in the Sankbya as a 
separate pramana, since it depends on perception and 
inference. It is the testimony of Sruti or the Vedas 
that is to be admitted as the third independent pra- 
mana. The Vedas give us true knowledge about 
supersensuous realities which cannot be known through 
perception and inference. As not made by any person, 
the Vedas are free from all defects and imperfections 
that must cling to the products of personal agencies. 
They are, therefore, infallible, and possess self-evident 
validity. ‘The Vedas embody the intuitions of enlight- 
ened seers (rsis). These intuitions, being universal 


The nature and forms 
of gédubda or testimony. 


1 Vide p. 205 ante. For an elaborate account of the theory of infer- 
ence, vide 8. C. Chatterjee, The Nyàya Theory of Knowledge, Bk. TIT. 
v - 
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and eternal experiences, dre not dependent on the will 
or consciousness of individual persons. As such, the 
Vedas are impersonal (apauruseya). Yet they are not 
eternal, since they arise out of the ‘spiritual experiences 
of seers and saints, and are conserved by a continuous 
line of instruction from generation to generation. 


IV. THe Doctrine OF LIBERATION ! 


Our life on earth is a mixture of joys and sorrows. 
There are indeed many pleasures of life, and also 
many creatures who have a good share of them. But 
many more are the pains and sufferings of life, and all 
living beings are more or less subject to them. Even 
if it be possible for any individual being to shun all 
other pains and miseries, it is impossible for him to 
evade the clutches of decay and death. Ordinarily, 

however, we ar iot iree 


The three kinds of » . . 2 - à 
pains, üdhyáütmika, kin of pains, viz. t dh Ika, 


adhibhautika and àdbi-  adhibhauti —kHardarvika. 


Taqi The first is due to intra-organie 
causes like bodily disorders and mental affections. It 
includes both bodily and mental sufferings, such as 
fever and headache, the pangs of fear, anger, greed, 
etc. The second is produced by extra-organic natural 
causes like men, beasts, thorns, etc. Instances of this 
kind are found in cases of murder, snake-bite, prick of 
thorns and so forth. The third kind of suffering is 
caused by extra-organic supernatural causes, e.g. the 
pains inflicted by ghosts, demons, etc. 


t Vide Karika and Kaumudi. 11.68; SaAkhya-süt., Pravacana-bhágya 
and Frtti, 3. 65-84. 
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Now all men earnestly desire to avoid every kind of 
pain. Nay more, they want, once 

orem n to gt forall, to put an end to all their 
x sufferings, and have enjoyment at 

all times. But that is not to be. We cannot have 
pleasure only and exclude pain altogether. So long as 
we are in this frail body with its imperfect organs, all 
pleasures are bound to be mixed up with pain or, at 
least, be temporary. Hence we should give up the 
hedonistic ideal of pleasure and rest content with the 


less attractive but more rational end of freed from 


Saikhys mukti or pain. In the Sankhya system, 
n a, HM NM Kberation (mukti) is just the abso- 
pain. lute and complete cessation of all 
pain without a possibility of return. It is the ultimate 
end or the summum bonum of our life (apavarga or 
purusartha). ee ee 
How are we to attain liberation or absolute freedom 
from all pain and suffering ? All 
4 "ctae. the arts and crafts of the modern 
dom from suffering is man and all the blessings of 
to be attained through ` : ; 
right knowledge. modern science give us but tempo- 
rary relief from pain cr short-lived 
pleasures. These do not ensure a total and final 
release from all the ills to which our mind and body 
are subject. Sothe Indian philosopher wants some 
other more effective method of accomplishing the task, 
and this he finds in the right knowledge of reality 
(tattvajnana). It is a general rule that our sufferings 
are due to our ignorance. In the different walks of 
life we find that the ignorant and uneducated man 
comes to grief on many occasions because he does not 
= 
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know the laws of life and nature. The more know- 
ledge we have about ourselves and the world we live 
in, the better fitted are we for the struggle for exist- 
ence and the enjoyments of life. But the fact remains 
that we are not perfectly happy, mor even completely 
free from pain and misery. The reason for this is 
that we have not the perfect knowledge about reality. 
When we have that knowledge, we shall attain free- 
dom from all suffering. Reality is, according to the 

Sankhya, a plurality of selves and 
Sube n dd Ae the world of objects presented to 

them. The self is an intelligent 
principle which does not possess any quality or activity 
but is a pure consciousness free from the limitations of 
space, time and causality. Itis the pure subject which 
transcends the whole world of objects including physical 
things and organic bodies, the mind and the senses, the 
ego and the intellect. All changes and activities, all 
thoughts and feelings, all pleasures and pains, all joys 
and sorrows belong to what we call tbe mind-body sys- 
tem. The self is quite distinct from the mind-body 
complex and is, therefore, beyond all the affections and 
afflictions of the psychical life. Pleasure and pain are 
mental facts which do not really colour the pure self. 
It is the mind, and not the self, that feels pleasure or 
pain, and is happy or unhappy. So also, virtue and vice, 
merit and demerit, in short, all moral properties belong 
to the ego (ahankara) who is the striver and doer 
of all acts.! The self is different from the ego or the 
moral agent who strives for good or bad ends, attains 
them and enjoys or suffers accordingly. Thus we see 


- 1 


1 Qf. Sànkhya-süt. and Vrtti, 5. 25-26. + 
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that the self is the transcendent subject whose very 
essence is pure consciousness, freedom, eternity and 
immortality. It is pure consciousness (jňānasvarūpa) 
in the sense that the changing states and processes of 
the mind, which we call empirical consciousness, do 
not belong to the self. The self is the subject or 
witness cf mental changes as of Bodily and physical 
changes, but is as much distinct fsm the former as 
from the latter. It is freedom itself in so far as it is 
above the space-time and the cause-effect order of 
existence. It is eternal and immortal, because it is 
not produced by any cause and cannot be destroyed in 
any way.! 
Pleasure and pain, joy and sorrow really belong to 
buddhi or the intellect and the 
BU], p rant pia Me pi mind. The purusa or self is by its 
m ig self and oot- — nature free from them all. But on 
account of ignorance it fails to 
distinguish itself from the mind and the intellect, and 
owns them as parts of itself so much so that it identi- 
fies itself with the body, the senses, the mind and 
the intellect. It becomes, so to say, somebody with a 
certain name, and a particular * combination of talent, 
temperament and character.’ As such, we speak 
of it as the ‘ material self,” the ‘ social self,’ the 
‘sensitive and appetitive self,’ the ‘ imagining and 
desiring self,’ or the ‘ willing and thinking self.’ 2 
According to the Sankhya, all these are not-self which 
reflects the pure self and apparently imparts its 


1 Cf. Pravracana-bhügya, 1. 146-48. 

3 For an account of the different kinds of selves, vide James, 
Principles of Psychology, Vo!. I, Chap. X, and Ward, Psychological Prin- 
ciples, Chap. XV. 
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affections and emotions to the latter. Theself con- 
siders itself to be happy or unhappy when the mind 
and the intellect, with which it identifies itself, become 
so, in the same way in which a father considers 
himself fortunate or unfortunate in view of his beloved 
son’s good or bad luck, or a master feels insulted by 
an insult to his own servant. It is this want of 
discrimination or feeling of identity (aviveka) between 
the self and the mind-body that is the cause of all our 
troubles. We suffer pain and enjoy pleasure because 
the experiencing subject in us (drasta) wrongly identi- 
fies itself with the experienced objects (dr$ya) including 
pleasure and pain.' 
The cause of suffering being ignorance (ajnana) in 
ot Dr a: the sense of  non-discrimination 
crimination between (aviveka) between the self and the 
oy lige dese Rc a not-self, freedom from suffering 
| must come from knowledge of the 
distinction between the two (vivekajnana).* But this 
saving knowledge is not merely an intellectual under- 
standing of the truth. It must be a direct knowledge 
or clear realization of the fact that the self is not the 
body and the senses, the mind and the intellect. Once 
we realize or see that our self is the unborn and 
undying spirit in us, the eternal and immortal subject 
of experience, we become free from all misery and 
suffering. A direct knowledge of the truth is necessary 
to remove the illusion of the body or the mind as my 
self. Now I have a direct and an undoubted percep- 
tion that I am a particular psycho-physical organism. 


1 Cf. Küriká and Kaumudi, 62 ; Pravacana and Vrtti, 3. 72. 
2 Of. Kürikà and Kaumudi, 44, 63; Sankhga-süf. and Vrtté, 3. 23-24. i 
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The knowledge that the self is distinct from all this 
must be an equally direct perception, if it is to con- 
tradict and cancel the previous one. The illuscry 
perception of snake in a rope is not to be sublated by 
an* argument or instruction, but by another perception 
of the rope as such. To realize the self we require a 
long course of spiritual training with devotion to, and 
constant contemiplation of, the truth that the spirit 
is not the body, the senses, the mind or the intellect.! 
We shall consider the nature and methods of this 
training when we come to the Yoga philosophy. 


` 


When theselfattains liberation, no change takes place 
ie Stars oÉ iban = ID it and no new property or quality 
es accrues to it. Liberation or freedom , 
of the self does not mean the development from a less 
perfect to a more perfect condition. So also, immortality 
and eternal life are not to be regarded as future possibi- 
lities or events in time. If these were events and tem- 
poral acquisitions, they would be governed by the laws 
of time, space and causalitv, and, as such, the very 
opposite of freedom and immortality. The attainment 
of liberation means just the clear recognition of the self 
as a reality which 1s beyond time and space, and abcve : 
the mind and the body, and, therefore, essentially free, 
eternal and immortal.* When there is such realization, 
the self ceases to be affected by the vicissitudes of the 
body and the mind, and rests in itself as the disinterest- 
ed witness of physical and psychical changes.  '' Just 
as the dancing girl ceases to dance after having enter- 
tained the spectators, so prakrti ceases to act and evolve 


1 Cf, Sánkhya-süt. and Vrtti, 3. 66 and 75 ; Karika and Kaumudi, 64. 
2 Cf. Sañnkhua-süt. and Vrtts, 5. 74-83 ; Süànkhya-süt,, 1. 56, 6. 20. — 
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the world after manifesting her nature to the self.” ' 

It is possible for every self to realize itself in this way 

T and thereby attain liberation in 
wokinds of mukti, 


viz. iivanmukti — and life in this world. This kind of 
videhaimukti. : : : í | : 
— — liberation is known as dépose. 0 
or emancipation of the so i iving in thi 


body. After the death of its body, the  liberated 
self attains what is called videbamukti or emancipation 
of the spirit from all bodies, gross and subtle. This 
ensures absolute and complete freedom.” Yijñana- 
bhiksu, however, thinks that the latter is the real kind 
of liberation, since the self cannot be completely free 
fron the influence of bodily and mental changes so 
long as it is embodied." But all Sañnñkhyas agree that 
liberation is only the complete destruction of the three- 
fold misery (duhkha-traya-bhighata). Ir is not a state 
of joy as conceived in the  Vedàuta. Where there is 
no pain, there can neither be any pleasure ; because 
the two are relative and inseparable. 


V. THE PROBLEM oF Gop: 


The attitude of the Sankhya towards theism has 
been the subject of  coniroversy 
Controversy among 
Sáükhyas with regard, among its commentators and inter- 
to God's existence. 
While some of them 


preters. 
clearly repudiate the belief in God, others take 


t Cf. Karika and Kaumudi, 50, 65-60. 

2 Cf. Karika and Kaumudi, 67-68; Saánkhya-süt. and Vrfti, 3. 78.84, 

3 Cf. Pravacana-bhasya, 3. 76-81, 5. 116. 

4 Cf. Kürikà and Kaumudi, 56-57; Sañkhya-süt., Vrtti and Pravacana, 
1. 92-95, 8. 56-57, 5. 2-12. Vide also Gaudapáda, Saikhya-karika-bhdsya, 
and A. K. Majumdar, The Sünkhya Conception of Personality, Chapters I 
and IT. 
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great pains to make out that the Sankhya is 
no less theistic than the  Nyàya. -The classical 
Sankhya argues against the existence of God on the 
following grounds : (a) That the world as a system of 

effects must have a cause is no 
tin alaia SaAkhya, doubt true. But God or Brahman 

cannot be the cause of the world. 
God is said to be the eternal and immutable 
self; and what is unchangin canno „the 
active cause of anything. So it follows that the 
ultimate cause of the world is the eternal but ever- 
changing (parinümi) prakrti or matter. (b) It may be 
said that prakrti being non-intelligent must be eon- 
trolled and directed by some intelligent agent to 
produce the world. The individual selves are limited 
in knowledge and, therefore, cannot control the subtle 
material cause of the world. So there must be an 
infinitely wise being, i.e. God, who directs and guides 
prakrti. But this is untenable. God, as conceived 
by the theists, does not act or exert Himself in any 
way ; but to contro] and guide prakrti is to act or do 
something. Supposing God is the controller of prakrti, 
we may ask : What induced God to control prakrti 
and thereby create the world ? It cannot be any end 
of His own, for a perfect being cannot have any 
unfulfilled desires and unattained ds. Nor can it be 
the good of His creatures. No prudent man bothers 
himself about the welfare of other beings without his 
own gain. As a matter of fact, the world is so full 
of sin and suffering that it cam hardly be said to be 
the work of God who had the good of His creatures 


in view when He created. (c) The belief in God is 
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inconsistent with the distinctive reality and immortality 
of individual selves (jiva). If the latter be iuctrided 
within God as His parts, they ought to have some of v“ 
the divine powers, which, however, is not the case. 
On the other hand, if they are created by God, they 
must be subject to destruction. ‘The conclusion drawn 
from all this is that God does not exist and that prakrti 
is the sufficient reason for there being a world of 
objects.  Prakrti creates the world unconsciously for 
the good of the individual selves (purusa) in the same 
way in which the milk of the cow flows unconsciously 
through her udder for the nourishment of the calf. 
According to another interpretation of the Sankhya, 
which is not generally accepted, 
"pee are —— this system is not atheistic. This 
; is the view of Vijnanabhiksu and 
some modern writers. ' They hold that the existence 
of God as possessed of creative activity cannot be 
admitted. Yet we must believe in God as the eternally 
perfect spirit who is the witness of the world and 
whose mnere presence (sannidhimatra) moves prakrti to 
act and create, in the same way in which the magnet 
moves a piece of iron. Vijianabhiksu thinks that the 
existence of such.a God is supported by reason as well 
as by the scriptures. 


VI. CONCLUSION 


The Sankbhya may be called a philosophy of dualistic 
realism. It traces the whole course of the world to 
the interplay of two ultimate principles, viz. spirit 

! Vide Pracacana-bhasya, thid.; A. K. Majumdar, The Sünkhya 
Conception of Personality, tbid. 
41—(1150B) 
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and matter (purusa and prakrti) On tbe one hand, 
we have prakrti which is regarded as the ultimate 
cause of the world of objects including physical things, 
organic bodies and psychical products like the mind 
(manas), the intellect and the ego.  Prakrti is both 
the material and the efficient cause of the world. It is 
active and ever-changing, but blind and unintelligent. 
How can such a blind principle evolve an orderly world 
and direct it towards any rationalend ? How again 
are we to explain tbe first disturbance or vibration in 
prakrti which is said to be originally in a state of 
equilibrium ? So, on the other hand, the Sanklya 
admits another ultimate principle, viz. purusa or the 
self. 'The category of purusa includes a plurality of 
selves who are eternal and immutable principles of 
pure consciousness. These relves are intelligent but 
inactive and unchanging. It isin contact with such 
conscious and intelligent selves that the unconscious and 
unintelligent prakrti evolves the world of experience. 
But how can the inactive and unchanging self 
at all come in contact with and influence prakrti or 
matter? The Sāħkhya holds that the mere presence 
(sannidhi) of purusa or the selfis sufficient to move 
prakrti to act, although it itself remains unmoved. 
Similarly, it is the reflection of the conscious self on 
the unconscious intellect that explains the cognitive and 
other psychical functions performed by the latter. But 
how the -mere presence of the. self can be the 
cause of changes in prakrti, but not in the self 
itself, is not clearly explained. Nor again is it quite 
clear how an unintelligent material principle like the 


- 


intellect can reflect pure consciousness (which is im- 





s. 
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material) and thereby become conscious and intelligent. 
The physical analogies given in the Sañkhya are not 
sufficiently illuminating. Further, the existence of 
many selves is proved by the Sankhya from the 
differences in the nature, activity, birth and death, and 
serisory and motor endowmerts of different living 
beings. But all these differences pertain, not to the 
self as pure consciousness, but to the bodies associated 
with it. So far as their intrinsic nature (t.e. pure 
consciousness) is concerned, there is nothing to distin- 
guish between one self and another. So there seems 
to be no good ground for the Saünkbya theory of many 
ultimate selves. It may be that the many selves of which 
we speak, are the empirical individuals or egos dealt 
with in ordinary life and experience. From tbe specu- 
lative standpoint tbere seem to be certain gaps in the 
Sankhya philosophy. Still we should not underrate its 
value as a system of self-culture for the attainment of 
liberation. So far as the practical end of attaining 
freedom from suffering is concerned, this system is as 
good as any other and enables the religious aspirant to 
realize the highest good of his life, v?z. liberation. 
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CHAPTER VIII 
THE YOGA PHILOSOPHY 


I. INTRODUCTION 


The Yoga philosophy is an invaluable gift of the 
great Indian sage Patafijali to all 
E eher ers Mis — bent upon spiritual realization. It 
system. is a great aid to those who wish to 
realize the existence of the spirit.as 
an independent principle, free from all limitations of 
the body, the senses and the mind.’ It is known also 
as the Patafijala system after the name of its founder. 
The  Yoga-sütra or the Patazjala-sutra is the first 
work of this school of philosophy. 
Pane important works Vyasa wrote a brief but valuable 
commentary on the  Yoga-s&ütra 
called Yoga-bhdsya or Vwasa-bhasya. | Vàcaspati's 
Tattva-vaidáradi is a reliable glossary on Vyasa's 
commentary. Bhojaraja’s Vrlii and Yogamani-prabha 
are very simple and popular works on the Yoga system. 
Vijnanabhiksu's Yoga-vàürttika and Yoga-sdra-sangraha 
are other useful manuals of the Yoga philosophy. 


1 Miss G. Coster has the Yoga system in view when she says: “* We 
need a new kind of Society for Psychical Research . . . to demonstrate to 
the ordinary public the possibility (or impossibility) of genuine super- 
physical experience on this side '" (vide Yoga and Western Psychology, 
p. 246). 
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The Pātañjala system is divided into four pšdas or 
| parts. 'The first is called the 
There are foorpidas samadhipada and treats of the 
or parts of this philo- ~ . 
sopby. nature, aim and forms of yoga, the 
modifications of citta or the internal 
organ, and the different methods of attaining yoga, 
The second, viz. the sadhanapada, deals with kriyayoga 
as a means of attaining samadhi, the klesas ! or mental 
states causing afflictions, the fruits of actions (karma- 
phala) and their painful nature, and the fourfold form 
of suffering, its cause, cessation and the means thereof. 
The third or vibhutipada gives an account of the inward 
aspects of yoga and the supernormal powers acquired 
by the practice of yoga and so forth. The fourth part 
is called the kaivalyapada and describes the nature 
and forms of liberation, the reality of the transcendent 
self and the other world and so on. 





The Yoga is closely allied to the Sankhya system. 

It is the application of the theory 

OR agni a the of the Sankbya in practical life. 
The Yoza accepts the Sankhya 

epistemology and admits the three pramanas of percep- 
tion, inference and scriptural testimony. It accepts 
also the metaphysics of the Sankhya with its twenty- 
five principles, but adds one more, viz. God. The 
special interest of this system is in the practice of yoga 


1 "The verb, * klié " is ordinarily intransitive (klidyati), meaning * to 
be afflicted.” *' Kleáa,' then means affliction or suff:ring. But" kliá " 
is sometimes also transitive (kliévati), meaning ‘cause affliction,’ 
‘ torment.’ The present word is more conveniently derived from this 
transitive sense. Vide Vydsa-bhagya 1.5, where kligtu-kleéa-hetuka. 
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as the sure means of attaining vivekajrnana or discrimi- 
native knowledge which is held in the Sankhya as the 
essential condition of liberation. 
The value of yoga as an important method of 
realizing the spiritual truths of 
Pit Doser? ett fate Indian philosophy has been recog- 
phy. nized by almost all the Indian sys- 
tems. We have clear evidence of 
the recognition of yoga practices even in the Vedas, the 
Upanisads, the Smrtis and the Puranas.’ So long 
as the mind or the intellect of a man is Impure and un- 
settled, he cannot properly understand anything of 
philosophy and religion. We must have a pure heart 
and a tranquil mind if we are to know and realize the 
truths of philosophy and religion. Now the practice of 
yoga is the best way of self-purification, 1.e. purifica- 
tion of the body and the intellect. Hence it is that 
all systems of Indian philosophy, with the exception of 
the Carvaka, insist on the practice of yoga as the 
necessary practical side of a philosophy of life. 
The Patantjala system makes a special study of the 
nature and forms of yoga, the 
The Yoga lays down different steps in yoga practice, and 
n practical path for : . 
attaining liberation. other important things connected 
with these. It holds, lke the 
Sankhya and some other Indian systems, that liberation 
is to be attained througb the direct knowledge of the 
self’s distinction from the physical world including our 
body, mind and the ego (vivekajiiana). But this can 
be realized only if we can manage to suppress and 


1 Cf. Katha Upanisad, 6.11, 6.18, Svetdsvatara, 2 8, 2.11. 
49—(1180B) 
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terminate the functions of the body and the senses, the 
manas and the intellect, and finally, the ego (i.e. the 
empirical self) anl yet have self-consciousness or 
experience of the transcendent spirit (purusa). This 
would convince us that the self is above the mind-body 
complex, the senses and the intellect and also the 
suffering or enjoying individual ego. It will be seen to 
be above all physical reality with its spatio-temporal and 
cause-effect order. This is the realization of the self as 
the free, immortal spirit which is above sin and suffer- 
ing, death and destruction. In other words, it is the 
attainment of freedom from all pain and misery, i.e. 
liberation. The Yoga system lays down a practical 
path of self-realization for the religious aspirant and the 
sincere seeker after the spirit. The Sankbya lays 
greater stress on discriminative knowledge as the means 
of attaining liberation, although it recommends such 
practical methods as study, reasoning and constant 
meditation on the truth.’ The Yoga, on the other 
hand, emphasizes the importance of the practical 
methods of purification and concentration for realizing 
the self's distinction from the body and the mind, and 
thereby attaining liberation. These will be explained 
in the Yoga ethics. Before we come to that we have 
to study the Yoga psychology which deals with the 
nature of the self, the mind and its function, and the 
relation between mind, body and the self 


II. YoGA PSYCHOLOGY 


In the Sankhya-Yoga system, the individual self 
(jiva) is regarded as the free spirit associated with the 


1 Wide Karika and Kaumudi, 51. 


— 82 U 23 kk. k U X; uma. P = 
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gross body and more closely related to a subtle body con- 
Rh ie Heh Lok aa stituted by the senses, the manas, 
objects of the world the ego and the intellect. The self 


through the modifica- . : : ` | 
tions of citta or the 18, 1n 1ts own nature, pure con- 


mind. sciousness, free from the limitations 

of the body and the fluctuations of the mind. But in 
= > °@ s ° 

its i ta. The citta 


is the first product of prakrti, in which the element 
of sattva or the power of manifestation naturally 
predominates over those of rajas and tamas. It is essen- 
tially unconscious; but being in the closest proximity 
to the self i$ reflects, through its manifesting power, 
the self’s consciousness so as to become apparently 
conscious and intelligent. When the citta is related 
to any object, it assumes the form of that object. The 
self knows the objects of the world through the modi- 
fications of citta which correspond to the forms of the 
objects known. Although the self really undergoes no 
change or modification, yet because of its reflection in 
the changing states and processes of citta, the self ap- 
pears to be subject to changes and to pass through 
different states of the mind or citta, in the same way 
in which the moon appears to be moving when we see 
it reflected in the moving waves.! 


The modifications of citta, t.e. mental states, are 
pee ERAI A many and varied. These may be 
of mental modica- classified under five heads, namely, 
tions. = als 
* pramana or true cognition, vipar- 
yaya or false cognition, vikalpa or imagination, 


1 Vide Yoga-süt. and Vrtts, 1.4. Cf. Sànkbya theory of '* Evolution 
of the World,” ante. 
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nidra or sleep, and smrti or memory. There 
are three kinds of true cognition, viz. perception, 
inference and verbal testimony. These have been 
explained in almost the same way as in the Sankhya. 
Viparyaya is the wrong knowledge of objects and 
includes doubt or uncertain cognitions. Wikalpa is mere 
verbal knowledge due to the perception of words, to 
which no real facts correspond. When you hear 
the words ‘‘ horse's egg,” you understand the meaning 
of the words indeed, yet nothing real corresponds to the 
phrase. Sleep (nidrà) is another kind of mental modi- 
fication. It is due to the preponderance of tamas in 
citta and the consequent cessation of waking conscious- 
ness and dream experiences. It thus stands for deep 
dreamless sleep (susupti). Some philosophers think 
that in sound sleep there is no mental function or 
conscious state at all. But thisis wrong. On wak- 
ing from sound sleep we say, ‘‘ I slept well,'' “ I knew 
nothing," etc. Such memory of what took place 
during sleep supposes direct experience of the state of 
sleep. So there must be in sleep some mental state or 
process which is concerned in the experience of the 
absence of knowledge (abhavapratyayalambana vrtti). 
Smrti or memory is the reproduction of past experiences 
without any alteration or innovation. All mental 
states and processes (citta-vrtti) may be included in 
these five kinds of modifications. We need not admit 
any other kinds of mental functions.’ 


! Vide Yoga-siit., Bhàsya and Vrtti, 1.5-11. 
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When citta is modified into any kind of vrtti or 
txt mental state, the self is reflected 
Relation of the self  , : - a 
to the mind and the in it and is apt to appropriate 1t as 
Sony. a state of itself. Hence it is that 
it appears to pass through different states of the mind 
and stages of life. It considers itself to be subject to 
birth and growth, decay and death at different periods 
of time.  Itis led to believe that it sleeps and wakes 
up, imagines and remembers, makes mistakes 
and corrects errors, and so on. In truth, however, 
the self (purusa) is above all the happenings of the 
body and the mind, all physical and psychical changes, 
like sleeping and waking, birth and death, etc. It is 
the mind that really performs these functions of sleep- 
ing and waking, knowing and doubting, imagining 
and remembering. ‘The self appears to be concerned 
in these functions because it is reflected in the citta 
or mind which is held up before it as a mirror before 
a person. It also appears to be subject to the five 
klefas or sources of afflictions, namely, (i) avidyà 
or wrong knowledge of the non-eternal as eternal, of 
the not-self as the self, of the unpleasant 
as the pleasant, and of the impure as pure, (i) asmita, 
i.e. the false notion or perception of the self as 
identical with buddhi or the mind, (iii) raga or desire 
for pleasure and the means of its attainment, (20) dvesa 
or aversion to pain and the causes thereof, (v) abhi- 
niveáa or the instinctive fear of death in all 
creatures.! 


1 Op. cit., 2.3-9. 
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So long as there are changes and modifications in 
citta, the self is reflected therein 
is dee to -— dentis: and, in the absence of discrimi- 
Mon wu rore it nativo knowledge, identifies itself 
requires their cessation. With them. Asa consequence, the 
" self feels pleasure or pain out of 
the objects of the world, and loves or hates them accord- 
ingly. This means bondage for the self. If, there- 
fore, we are to attain liberation, we must somehow 
restrain the activities of the body, the senses and the 
mind, and finally suppress all the modifications of 
citta. When the waves of the empirical consciousness 
(karya-citta) die down and leave the citta in a state of 
perfect placidity (karana-citta), the self realizes itself 
as distinct from the miud-body complex and as free, 
immortal and self-shining intelligence. It is the aim 
of yoga to bring about this result through the cessation 
of the functions of citta. 


III. Xoca ETHICS 
1. The Nature and Forms of Yoga 1 


Yoga here means the cessation of mental functions 
Yoga i» juss” the qr modifications (cittavrttinirodha). 
- eessotion of mental It does not mean any kind of con- 
Y tact between the individual self 
and some other reality like God or the Absolute. The 
aim of yoga, as we have-already said, is to prevent 
the self from identifying itself with mental modifica- 
tions. But this is not possible so long as the modi- 


1 Yoga-süt. and Bhasya, 1. 1-4, 1 be 12-18, 1. 23, 9. 1-2, 4.20-34. 
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fications are there and the self has not realized its 
distinction from citta or-the-mind. So what yoga really 
stands for is the arrest and negation of all mental 
modifications. 


There are five levels of the mental life (cittabhimi). 

There are five These are called ksipta or restless, 
"pedi mental medi müdha or torpid, viksipta or dis- 
three are not conducive tracted, ekagra or concentrated, and 
X TOES niruddha or restrained. In each of 
these there is some kind of repression of mental 
modifications. One state of the mind excludes other 
different states. Love and hate naturally oppose and 
cancel each other. But still yoga cannot be attained 
in all the levels of citta. Im the first, called ksipta, 
the mind 1s under the sway of rajas and is tossed about 
by objects. It flits from one thing to another without 
resting in any. This condition is not at all conducive 
to yoga, because it does not help us to control the 
mind and the senses. The second, viz. mudha, is due 
to an excess of tamas in the mind and produces the 
states of sleep and thelike. Yoga should not be 
confused with the state of sleep, in which there is 
a temporary suspension of some functions of the 
mind. Sleep is induced when the mind is over- 
powered by tamas, while yoga requires the purification 
of the mind through intensification of sattva. In 
the third level, called viksipta or distracted, the mind 
attends to this or that object for a short time, but is 
disturbed by the thoughts of other objects and with- 
drawn from the first. ‘This is a stage of imperfect or 
partial steadiness of the mind. It cannot be called 
yoga, because it does not fully stop mental changes, 


ods 


PY T ee 


`. 
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nor end our troubles and destroy the mental afflictions 
of avidyà and the rest. 


a DKE fourth level, called ekāgra, is a state of undis- 
turbed attention to some object for 

— — MN a long time. It is the prolonged 
Sarhprajnáta and concentration of the mind. on the 
asamprajüate sam&dbi. object of meditation. In this 
state, the mind continues to think 

or meditate on some object, and. so, even here, 
the mental processes are not altogether arrested. At 
the last level, called niruddha, there is the cessation 
of all mental functions including even tbat of con- 
centration which marks the previous stage. Here 
the succession of mental states and processes is com- 
pletely checked, and the mind is left in its original, 
unmodified state of calmness and tranquillity. These 
last two levels are conducive to yoga in so far as both 
manifest the sattva element of the mind to the highest 
degree and are helpful for the attainment of the 
ultimate goal, viz. liberation. In fact, ekagra or the 
state of concentration is called samprajnàta yoga or the 
trance of meditation, in which there is a clear and 
distinct consciousness of the object of contemplation. 
It is known also as samapatti or sarnpra]nata samadhi, 
inasmuch as the mind is, in this state, entirely put 
into the object and assumes the form of the object 
itself. So also, the state of niruddha is called asam- 
prajňāta yoga or asarnprajñata samadhi, because all 
ntal ifications being s ed in this state, 
nothing is knowe- or thought of by the mind. This 
is the trance of absorption in which all psychoses and 
appearances of objects are stopped and there are no 


gr = 
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ripples in the placid surface of the mind. Both these 
kinds of yoga are known by the common name of 
samadhi-yoga or the trance of concentration. 
There are, then, two main kinds of yoga or 
Thare are foot Einde samadhi, viz. the sampra]nata and 
— satis samá- the asarnpraiñaáta. Tour kinds of 
sarnprajñáta samadhi are distin- 
guished according to the different objects of contempla- 
tion. It is called savitarka when the mind is concen- 
trated on any gross physical object of tbe external world, 
e.g. the image of a god or goddess. Having realized 
the nature of this object, one should concentrate 
on subtle obj AL or subtle essences 
of the physical elements. The mind's concentration 
on these subtle objects is called savicara samadhi. 
The next step is to take some subtler objects like the 
genses and concentrate the mind on them, till their 
real nature becomes manifest to it, in what is called 
sinanda samadhi. The last kind of  sarmiprajnata 
samadhi is called sasmita inasmuch as the object 
attended to herein is asmita or the ego-substance with 
which the self is ordinarily identiñed. The fruition 
of this stage of concentration is the realization of the 
true nature of the ego as a material product of the 
mind-body complex and so quite distinct from .the 
immaterial self. 






Thus the mind realizes the nature of different 

m om objects within or without tbe body 

fe cage pot pesi and leaves them behind, one after 
lence. the other, till it becom, com- 
ue. omen — all objects and attains 
what is called asamprajiata samadhi or yoga par 


43—(1180B) 
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excellence. This is the final stage of samadhi, because 
when it is attained the whole world of objects ceases 
to affect and to exist for the yogin.' In this state the 
self abides in its own essence as pure consciousness, 
enjoying the still vision of isolated _ self-shining 
existence. When one attains this state, one reaches 
the final goal of life, namely, liberation or freedom 
from all pain and suffering. All life is a quest of 
peace and a search for the means thereof. Yoga is 
one of the spiritual paths that leads to the desired 
goal of a total extinction of all pain and misery through 
the realization of the self's distinction from the body, 
the mind and the individual ego. But this final goal 
cannot be attained all at once. Even if it be possible 
for a self to attain once the state of samadhi and 
thereby release from pain, there is the possibility of 
a relapse and consequent recurrence of pain, so long 
as all the impressions and tendencies of the mind due 
to its past and present deeds are not wiped out. It 
requires a long and arduous endeavour to maintain 
oneself steadily in the state of samadhi and destroy 
the effects of the different kinds of karma, past and= 
present. For this it is necessary to practise yoga 
with care and devotion for a sufficiently long time. 
There are three main paths—of yoga, namely, 
jn i and karma. A 
man should adopt and follow 
one of these according to his 
talent, temperament and character. 
Those who have got a predominantly intellectual 
















which lead to the same 
goal, śe. liberation. 


1 The fioal stage of samādhi is sometimes called dharmamegbha, 
because it showers on the yogin the blessing of kaivalya or liberation. 


* 
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temperament may follow the path of knowledge 
(jiana-yoga) and, by a searching analysis of the objects 
of the world and the so-called goods of life, 
dissociate themselves completely from all things of the 
world including the body and the mind. A man of 
an emotional temperament should devote himself, 
heart and soul, to God and serve and worship Him 
faithfully for a long time. This is bhakti-yoga which 
also takes the religious man to the final goal of life, 
viz. liberation. The yoga of action (karma-yoga or 
kriya-yoga) is recommended for those who are prone to 
activity and incapable of prolonged meditation or 
devotion. It consists in the practice of austerities 
(tapas), study of the scriptures (svadhyaya). and con- 
templation of God (I$varapranidhana). The path of 
karma also leads one to the desired goa! of liberation, 
if it be followed in the right spirit. 


2. The Eightfold Means of Yoga ! 

As we have already said, a man cannot realize 
spiritual truths so long as his mind 

There are eight š —— Ma i 
«neapns of yoga — is tainted with impurities and his 
yoghugas : intellect vitiated by evil thoughts. 
It is in the pure heart and the clear understanding that . 
the truth of the spirit is revealed and directly experi- 
enced. The Sankhya-Yoga system holds that liberation 
is to be attaine (by means of spiritual insight—(prajia) 
into the realit y of the self as the pure immortal spirit 
which is quite distinct from the body and the mind. 
But spiritual insight can be had only when the mind 
is purged of all impurities and rendered perfectly 


t Cf. Yoga-sñt. and Bhàsya, 2.26-55, 3.1-4. 
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calm and serene. For the purification and enlighten- 
ment of citta or the mind, the Yoga gives us the 
eightfold means which consists of the disciplines of 
(1) yama or restraint, (2) niyama or culture, (3) asana 
or posture, (4) pranayama or  breath-control, (5) 
pratyahara or withdrawal of the senses, (6) dharana 
or attention, (7) dhyàna or meditation, and. (8) 
samadhi or concentration. 


These are known as aids 
to yoga (yoganga). 


The first discipline of yama or restraint consists 
in (a) abimsa& or abstention from 
(L) Yama consists in 


f f all kinds of injury to any life, (b) 
abstention from injury : 
to life, from falsehood, Satya or truthfulness in thought 


— ⸗ and and speech, (c) asteya or non- 
stealing, (d) brabmacarya or control 
of the carnal desires and passions, and (e) aparigraha 
. or non-acceptance of unnecessary gifts from other 
people. Although these practices seem to be too well- 
known to require any  elaboration, yet the Yoga 
explains all their details and insists that a yogin 
must scrupulously follow them. The reason for this 
is obvious. It is a psychological law that a sound™ 
mind resides in a sound body, and that neither 
^ ean be sound in the case of a man who does not 
control his passions and sexual impulses. So also, 
a man cannot concentrate his attention on any 
object when his mind is distracted and dissipated by sin 
and crime and other evil propensities. -This explains 
the necessity of complete abstention from all the evil 
courses and tendencies of life on the part of the 


yogin who is eager to realize the self in samadhi or 
concentration. 


w 
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The second discipline is niyama or culture. It 
Pag a Td consists in the cultivation of the 
the cultivation of good following good habits: (a) $auca or 
naban, purification of the body by washing 
and taking pure food (which is babya or external puri- 
fication), and purification of the mind by cultivating 
good emotions and sentiments, such as friendliness, 
kindness, cheerfulness for the virtues and indifference 
to the vices of others (which is called abhyantara or 
internal purification), (b) santosa or the habit of being 
content with wbat comes of itself without undue exer- 
tion, (c) tapas or penance which consists in the habit 
of enduring cold and heat, etc. and observing austere 
vows, (d) svadhyaya or the regular habit of study of 
religious books, and (e) Tévarapranidhàna or meditation 
of and resignation to God. 


Asana is a discipline of the body and consists 

in the adoption of steady and com- 

(3) Asana is the ° : 
adoption of steady and fortable postures. There are vari- 
comfortable postures. — ous kinds of àsana, such as padma- 
sana, virasana, bhadrásana, etc. ‘These can be properly 
learnt only under the guidance of experts. The disci- 
pline of the body is as much necessary for the attain- 
ment of concentration as that of the mind. If the body 
is not completely free from diseases and other disturb- 
ing influences, it is very difficult to attain concentration. 
Hence the Yoga lays down elaborate rules for main- 
taining the health of the body and making it a fit 
vehicle for concentrated thought. 1t prescribes many 
rules for preserving the vital energy, and strengthening 
and purifying the body and the mind. The āsanas or 
postures recommended in it are effective ways by which 
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the body can be kept partially free from diseases, and 
all the limbs, especially the nervous system, can be 
brought under control and prevented from producing 
disturbances in the mind. 


Prāņāyāma is the regulation of breath. It con- 
Emm. d sists in deep inspiration (püraka), 
regulated inhalation, retention of breath (kumbhaka), 
— PDT. exhala- and expiration — (recaka) with 
measured durations, The details 
of the process should be learnt from experts. That 
respiratory exercises are useful for strengthening the 
heart and improving its function is recognized by 
medical men when they recommend walking, climbing, 
etc., in a graduated scale, for patients with weak 
hearts. The Yoga goes further and prescribes breath- 
control for concentration of the mind, because it con- 
duces to steadiness of the body and the mind. So 
long as the function of breathing continues, the mind 
also goes on fluctuating and noticing the current of air 
in and out. If, and when, it is suspended, the mind is 
in a state of undisturbed concentration. Hence by 
practising the control of breath, the yogin can suspend 
breathing for a long time and thereby prolong the state 
of concentration. 
Pratyahira consists in withdrawing the senses 
from their respective external 
D) Prats ias objects and keeping them under 
the senses from their the control of the mind. When the 
y oin senses are effectively controlled by 
the mind, they follow, not their natural objects, but 
the mind itself. So in this state the mind is not dis- 
turbed by sights and sounds coming through the eye 
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and the ear, but makes these senses follow itself and 
see and hear its own object. This state is very difficult, 
although not impossible, of attainment. It requires a 
resolute will and long practice to gain mastery over 
one's senses. The above five disciplines of restraint 
and culture (yama and niyama), bodily posture (asana), 
breath-control (pranayama), and control over the 
senses (pratyahára) are regarded as the external aids 
to yoga (bahiranga-sidhana). As compared with these, 
the last three disciplines are said to be internal to 
yoga (antaranga-sadhana), because they are directly 
related to some kind of samadhi or yoga. These are 
dhürana, dhyana and samadhi. 

Dharan&i or attention is a mental discipline 
which consists in holding (dharana) 

lane in: geo ‘he Or fixing the mind (citta) on the 
Ad the desired desired object. The object thus 
attended to may be intra-organic, 

like one’s navel, the mid-point of the eyebrows, 
etc., or extra-organic, hke the moon, the images of 
gods, ete. The ability to keep one’s attention steadily 

“fixed on some object is the test of fitness for entering 
on the next higher stage of yoga. 

Dhyana or meditation is the next step. It 

) means the even flow of thought 

jM a awapi tion about, or rather, round about, the 
* Soya without object of attention. It is the stead- 
fast contemplation of the object 

without any break or disturbance. This has the effect 
of giving us a clear and distinct representation of the 
object first by parts and aspects. But by long- 
continued meditation the mind can develop the partial 
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representation of the object into a full and live presen- 
tation of it. Thus dhyana reveals the reality of the 
contemplated object to the yogin's mind. 


Samadhi or concentration is the final step in the 


(8) Samadhi is the Practice of yoga. In it the mind is 
K to conte so deeply absorbed in the object of 
plation. contemplation that it loses itself in 
the object and has no awareness of itself. In the state 
of dhyana, the act and the object of thought remain 
distinct and separate states of consciousness. But in 
samadhi the act of meditation is not separately cognised ; 
it takes on the form of the object and loses itself, as 
it were. So here only the object of thought remains 
shining in the mind, and we do not even know that 
there is a process of thought in the mind. It should 
be observed here that this samādhi as a discipline is 
different from the samüdhi or the yoga previously 
defined as ‘‘ the restraint of the mind '' (cittavrtti- 
nirodha). The former is but the means for the 
attainment of the latter which is its end. ‘These 
last three steps in the practice of yoga are called 


internal means  (antaranga-südhana). They should” 


have the same object, i.e. the same object should be 
first attended to, then meditated and lastly concen- 
trated upon. When thus combined they are said to 
constitute samnyama which ıs very necessary for the 
attainment of samadhi-yoga. 
A yogin is believed to acquire certain extraordinary 
——— cDOWers by the practice of yoga in its 
powers accruing from different stages. Thus we are told 
ne that the yoginscan tame all creatures 
ineluding even ferocious animals, get any object by the 
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mere wish of it, know directly the past, present and 
future, produce supernatural sights, sounds, and smells, 
and see subtle entities, angels and gods.  T'hey can also 
see through closed doors, pass through stone walls, dis- 
appear from sight, appear at different places at the same 
time, and so forth. While these may be possible, the 
Yoga system warns all religious aspirants not to practise 

- yoga with these ends in view. Yoga is for the attain- 
ment of liberation. The yogin must not get entangled 
in the quagmire of supernormal powers. He must 
overcome the lure of yaugic powers and move onward till 
he comes to the end of the journey, viz. liberation.’ 


IV. THE PLACE OF GOD IN THE YOGA” 


God does not seem to occupy an important place 

in the Yoga system.  Patanjali 

— ame inp — himselí has not felt the necessity 

pisce in the Yoga sys- of God for solving any theoretical 

problem of philosophy. For him 

God has a more practical value than a theoretical one. 
_ Devotion to God is considered to be of great practical 
value, inasmuch as it can be utilized as one of the 

alternative means for the attainment of samadhi or 

concentration. The subsequent commentators and 

interpreters of the Yoga evince also a theoretical 

interest in God and discuss the speculative problems 

as to the nature of God and the proofs for the existence 

of God. Thus the Yoga system has both a theoretical 


and a practical interest in the Divine Being. 


1 Vide Yoga-siit. and Bhüspa, 3. 37, 3. 51, 4. 1. 
2 Wide Yoga-süt., Bhasya and Vrtts, 1. 23-29, 1. 33-54, 
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According to the Yoga, God is the Supreme 


E acted Person who is above all individual 
Spirit who is eternal, selves and is free from all defects. 
UT — — He is the Perfect Being who is 

eternal and  all-pervading, omni- 
potent and omniscient. All individual selves are more 
or less subject to the afflictions (kle$a) of ignorance, 
egoism, desire, aversion and dread of death. They 
have to do various kinds of works (karma)—good, 
bad, and  indifferent—and reap the consequences 
thereof (vipáka). They are also infected and influenced 
by the latent impressions of their past experiences 
(aéaya). Even if the liberated self is released from 
all these troubles, it cannot be said that he was 
always free from them. It is God and God alone 
who is eternally free from all defects. God is the 
perfect immortal spirit who ever remains untouched 
by afflictions and actions, and their effects and im- 
pressions (klega-karma-vipaka-Sayai-raparamrstah). He 
possesses a perfect nature, the like of which is not 
to be met with anywhere else. He has also the fullest 
possible knowledge of all facts and is, therefore? 
capable of maintaining the whole world by His mere 


` wish or thought. He is the Supreme Ruler of the 


world, and has infinite knowledge, unlimited power 
and wisest desires, which distinguish Him from all 
other selves. 

The existence of God is proved by the following 
The proofs of God's arguments : 
existence : 

The Vedas, the Upanisads and other important 
scriptures speak of the existence of God as the Supreme 


wo -—— W 
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Self who is also the ultimate reality and the final goal 
of the world. Therefore, God exists 

eee mony Of in the way in which the scriptures 


the scriptures. : 
testify to His existence. 


According to the law of continuity, whatever 
has degrees must have a lower and 
Br as idle an upper limit. There are, for in- 
—— knowledge stance, different magnitudes, small 
and great. An atom is the smallest 
magnitude, while ākāśa or space is the greatest magni- 
tude. Similarly, there are different s of knowledge 
and power. So there must be a persOn who possesses 
perfect knowledge and perfect power. Such a supreme 
person is God, the highest. There cannot be any 
self who is equal to God in power and knowledge, 
for in that case, there will be conflict and clash of 
desires and purposes between them, and a consequent 
chaos in the world. 
The creation of the world is due to the asso- 
ciation of purusa with prakrti, and 
(8) The association its dissolution to the dissociation 
gro Unit or ii. " of the one from the other. Purusa 
and prakrti being two independent 
principles cannot be said to be naturally related or’ 
associated. Nor are they naturally dissociated, for 
that would make their relation inexplicable. So there 
must be an intelligent cause which effects their asso- 
ciation and dissociation, according to the unseen moral 
deserts (adrsta) of individual selves. No individual 
gelf can guide and control its adrsta or destiny, because 
it has no clear understanding about it. Therefore, 
there must be a perfect and an omniscient Being who 
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brings about the association or dissociation between 
purusa and prakrti, according as the adrsta of the 
individual selves requires the creation or the destruction 
of a world. This Being is God, without whose 
guidance prakrti cannot produce just that order of the 
world which is suited to the moral education and final 
emancipation of individual selves. 
Devotion to God, says Pataiijali, is one of the alter- 
native ways of attaining samādhi 
Devotion to God is or concentration and, through it, 
sco Pd era for ^ jiberation. The later commentators 
of the Yoga go further and hold 
that it is the best means for tbe attainment of concen- 
tration. The reason is that God is not only an object 
of meditation (dhyana), like other objects, but is 
the Supreme Lord who, by His grace, purges away the 
sins and evils in the life of His devotee and makes 
the attainment of yoga easier for him. One who is 
sincerely devoted to God and is resigned unto Him 
cannot but meditate on Him at all times aud see Him 
in all the walks of life. On such a devoted son the 
Almighty Father bestows his choicest gifts, viz. purity 
of the heart and enlightenment of the intellect. God 
removes all the serious impediments and obstacles 
in the path of His devotee, such as the klesas or 
afflictions of the mind, and places him under condi- 
tions most favourable for the attainment of yoga. 
But while the grace of God can work wonders in our 
life, we, on our part, must make ourselves deserving 
recipients of it through love and charity, truthfulness 


and purity, constant meditation of and complete 
resignation to God. 
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V. CONCLUSION | j diui 


To an unsympathetic critic the Yoga may appear 
to be not so much a system of philosophy as a sche 
of mysticism and magic. The Yoga conception E 
the self as a transcendent subject which is quite distinct 
from the body, the mind and the ego, is far removed 
from the common-sense and the ordinary psycholo- 
gical concept of it. As compared with these the 
spiritual conception of the self in the Yoga is apt to 
be regarded as unintelligible and mysterious. Simi- 
larly, the supernormal powers associated ` with the 
different stages in the practice of yoga can hardly be 
reconciled with the known laws of the physical or 
the psychical sciences. So these may appear to 
be reminiscent of some primitive religion of magic. 
But it is to be observed that the Yoga scheme of self- 
realization has a solid foundation in the Sankhya 
metaphysics which proves the reality of the self as a 
metaphysical and eternal principle of consciousness. 
If one believes in the transcendent spirit, one cannot 


-"b5ut admit that there are deeper levels of conscious- 


ness than the empirical one, and wider possibilities 
and higher potencies than those of the physical and 
the sensuous. Glimpses of this deeper reality of our 
individual life have been caught not only by the seers 
and saints of different countries, but also by some 
great philosophers like Plato and Aristotle, Spinoza 
and Leibniz, Kant and Hegel. The Society for 
Psychical Research and the modern school of Psycho- 
analysis have of late contributed much towards our 
knowledge about the dark regions of the psychical 
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life, hidden from the ordinary view. The Yoga goes 
further in the same direction when it formulates 
certain practical methods of purification and self- 
control for the realization of the true self of man. 
Both from a theoretical and from a practical stand- 
point, it occupies a better position than the Sankhya in 
so far as it admits the existence of God and relies 
mostly on actual experiences to carry conviction 
to its followers. What is necessary for an appre- 
ciation of this philosophy is a sympathetic under- 
standing of it and a sincere endeavour to realize 
its truths. We find one such appreciation of it 
by Miss Coster when she says: “I am certain 
that there isa region beyond that painted drop-scene 
which forms for so many the boundary of this life ; 
and that it is penetrable and susceptible of exploration 
by those who are sufficiently determined.''! 


1 Yoga and Western Psychology, pp. 246-47. 
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CHAPTER IX 
THE MIMAMSA PHILOSOPHY 


[. INTRODUCTION 


We have noticed in the General Introduction 
that the Pūrva Mimarmsa School 

. D SS Otha deel: or the Mimiarnsa School, as it is 
istic aspect of Vedic more usually called, is the outcome 
culture. E ts i 1 
of the ritualistic side of the Vedic 

culture just as the Vedanta (sometimes called also 
Uttara Mimamsa) is the development of its speculative 
side. The object of the Mimarmsa& School is to help 
and support ritualism chiefly in two 

Its double achieve- ! Ri a 

ment: Methodology ways, namely, (a) by giving. a 
sud philosophy. methodology of interpretation with 
the help of which the complicated Vedic injunctions 
regarding rituals may be understood, harmonized 


and followed without difficulty, and (b) by supplying 


^ philosophical justification of the beliefs on which 


ritualism depends. Weare concerned here with the 
second or the philosophical aspect of the Mimarnsa. 
The faith underlying Vedic ritualism consists of 
Aa ERTE die different elements such as belief in 
Mimámsa tries to up- the existence of a soul which sur- 
hold Yedie ritaaliam. vives death and enjoys the fruits of 
rituals in heaven, the belief in some power or potency 
which preserves the effects of the rituals performed, 
the belief in the infallibility of the Vedas on which 
rituals stand, the belief that the world is real and 


45—(1180B) 
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our life and actions performed here are mot mere 
dreams. The Buddhists, Jainas and Carvakas challeng- 
ed the authority of the Vedas. The reality of the world 
and the existence of the soul are denied by some 
Buddhists. Some  Upanisads disparage the idea 
that ‘heaven’ is the goal of man and rituals are 
the best possible human activities. The Mimamsa 
tries to meet all such criticisms and upholds the ori- 
ginal faith underlying ritualism. 

Jaimini's Sütra laid the foundation of the Purva 
Mimiarmsi. Sabarasvami wrote the 
major commentary or Bhdsya on 
this work. He is followed by a long line of commen- 
tators and independent writers. The two most 
important among them are Kumarila Bhatta and 
Prabhakara (nicknamed ‘ Guru’), who founded the 
two schools of Mimarnsa, known after their names. 
Thus the Mimàrmsà philosophy gradually developed. 
Etymologically, the word Mimamsa means * solution 
of some problem by critical examination of grounds.’ 

As its subject-matter was karma or rituals, the 
Mimáinsà is also sometimes called Karma Mimamsa. — 
The philosophy of the Mimamsa School may be con- 
. veniently discussed under three heads, namely, Theory 
of Knowledge, Metaphysics, and Ethics and Theology. 


Literature. 


II. Tue Mimamsx THEORY OF KNOWLEDGE 


In its attempt to justify the authority of the Vedas, 
cubi s. copiri- the Mimáàinsà came to discuss very 
bution to the theory of. elaborately the nature of knowledge, 
knowledge the nature and criterion of truth 
as well as of falsity, the different sources of valid 
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knowledge (pramünas) and other cognate problems. 
The epistemology of the Mimarnsa deals with some 
very interesting problems. Other schools, specially the 
Vedanta, freely draw upon the Mimarnsš in epistemo- 
logical matters, We shall notice here very briefly some 
of the peculiar and important things. 


1. The Nature and Sources of Knowledge 


The Mimarmsa, like most other schools, admits 
two kinds of knowledge, immediate and mediate. 
Valid knowledge is one which yields some new informa- 

tion about something, is not 
e yi 3 — of contradicted by any other knowledge 

and is not generated by defective 
conditions (such as defective sense-organ in the case of 
perceptual knowledge, fallacious premises in the cases 
of inference, etc). 1 

The object of immediate knowledge must be 

Tei I something existing (sat). Only 
ledge : iis two stages when such an object is related to 

development—in- : 
eterminate and deter- Sense (one of the five external 
minate; perceptions. senses and the internal sense, 
manas), there arises in the soul an immediate know- 
ledge about it. When an object is related to sense, at 
first there arises a bare awareness of the object. We 
simply know that the object ts, but have not yet 
understood what it is. ‘This primary, indeterminate, 
immediate knowledge is called nirvikalpaka-pratyaksa 
or ñlocana-jñaáana. When at the next stage we interpret 


1 Vide Sástra-dipikà on Jaimivni's Sūtra, 1,1. 5. 
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the meaning of this object in the light of our past 
knowledge and come to understand what class it 
belongs to, what substance, quality, activity and name 
it possesses, we have a determinate (savikalpaka) 
perception, which is expressed by judgments like 
‘This is a man,' ‘ This has a stick,’ ‘ This 
white,’ ‘ This is moving,’ ‘ This is Ram.’ 1 
Perception, thus completed in two stages, gives us a 
real knowledge of the world com- 
— — posed of the different objects. 
ce possess diverse ‘Though at the first stage the objects 
characters. 
are not known explicitly, all that 
we know about them at the second stage are implicitly 
known even at first. In understanding the object at 
the second stage, the mind only interprets, in the ligbt 
of past experience, what is given at first; it does not 
ascribe to it any imaginary predicate. For if we did 
not perceive at first a man, a white one, etc., how 
could we judge later that it was a man, it was white, 
etc., and that it was not a cow and not black, etc. 
Hence it must be admitted that perception, inspite of 
containing an element of interpretation, is nom 
necessarily imaginary and illusory as some Bauddhas 
-and some Vedantins hold. Neither is it true that 
what we are immediately aware of, before the mind 
interprets, is a purely unique particular (svalaksana) 
without any distinguishing class character (as those 
Bauddhas hold), or is pure existence without any 
differentiating property (as those Vedantins say). The 
world of diverse objects with their different character- 


is 


" 1 Jbid., and Sloka-cartika on 1. 1. 4. 
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istics are given to the mind at the very first moment 
when we become aware of them.’ 


2. Non-perceptual Sources of Knowledge 


In addition to perception, there are five other valid 
sources of knowledge, admitted by 
|a r ñbhškaras admit the Mimāmsā, namely, inference 
ledge, while Bhattas (anumana), comparison (upamana), 
admit six. 
authority or testimony (Sabda), 
postulation (arthapatti) and non-perception  (anu- 
palabdhi). The last one is admitted only by the 
school of Kumārila Bhatta and not by that of Prabha- 
kara. The Mimamsa theory of inference is more or 
less similar to that of the Nyaya and need not be 
mentioned here. We shall discuss the other four 
non-perceptual sources of knowledge. 


(0 Comparison (upamana) 


It has been previously seen that the Nyaya admits 


comparison as a unique source of 
The Mimamsaé con- ! 2 mer 
mE 
ceives upamana in a knowledge. But the  Mimaürüusi, 
netat da ia a from the though accepting comparison as an 
vaya. 3 TE 
independent source, accepts it im 
quite a different sense. According to it, knowledge 
arises from comparison when, on perceiving a present 
object to be like an object perceived 
Knowledge of simi- : EC 
larity about an absent ÎN the past, we come to know that 
object is obtained by the remembered object is like the 
comparison, E 
perceived one. Some examples 
will make this clear. On seeing a rat one perceives 


l Vide Prakarana-panctkd, pp. 54-55. 
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that it is like a mouse perceived in the past, and 
thence he gets the knowledge that the remembered 
mouse is like the perceived rat. This knowledge, 
namely, * that mouse, perceived in the past, is like this 
rat,'is obtained from comparison, or from the know- 
ledge of a similarity of the rat to the mouse. 
Similarly, one who has seen a cow previously at home, 
goes to a forest and findsa gavaya (nilgai) and perceives 
its similarity to the cow at home. He may thence 
obtain by comparison (i.e. by the knowledge of this 
similarity) the further knowledge that the cow at home 
is like the gavaya.' 


Such knowledge cannot be classed under perception. 
For, the object (the mouse or the 
REN. tide: cow) known to be similar is not 
perception, memory, perceived then. It does not come 
inference or testimony. 
under memory, because, though the 
object was perceived in the past, its similarity to the 
present object was mol then known ; and, therefore, 
this similarity cannot be said to be simply remembered. 
It is not also an inference. From a knowledge like 
* this gavaya is like the cow at home ' we cannot infer ` 
* the cow at home is like this gataya,' unless we have 
another premise like * all things are similar to other 
things which are similar to them.' ? And such a 
universal premise containing an invariable concomi- 
tance between two terms is not really used in the above 


1 The Mimürbs& view of upamüna is fully discussed in Sloka-vürtika, 
Sástra-dipikà (1. 1. 5) and Prakarana-pancika and briefly in Sabara-bhagya 
on 1. 1. 5. 

2 Vide Sástra-dipikà, 1. 1. 5, 
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case where one arrives at the knowledge of the absent 
cow's similarity to the present gavaya,from the percep- 
tion of the gavaya being similar to 
— DM E ^ the cow. Again, such knowledge 
does not obviously arise from 
verbal testimony or authority. Hence itis given an 
independent place. 
The Nyàya holds that on learning from an authority 
that a gavaya is like a cow, a 
Why the Nydya A 
view of upamana is person goes to a forest, perceives 
— some animal like the cow and 
thence he has by upamana or comparison the know- 
ledge that such an animal is a gavaya. Against this 
Nyaya view it is pointed out by Mimamsaka writers 
that the knowledge that the particular animal! perceived 
is like the cow is derived from perception and the 
knowledge that such an animal looking like the cow 
is à gavaya is obtained through recollection of what 
was previously learnt from some authority. Lastly, the 
knowledge that this particular animal is a gavaya, is 
a mere inference from the last knowledge. Hence 
ewhat the Nyaya considers to be derived from a new 
source, namely comparison, is not really so.! 
It may be noted here that though the account given 
above is the one generally accepted 


Sabara seems to by later Mimarhnsakas, Sabarasvimi 2 


treat upamdana as | = 

auslogical argufiéntin Seemns to understand upamana as, 

general. what is called in Western logic, 
analogical argument. The existence 


of another self is proved, he remarks, by an argument like 


1 Vide Prakarama-pancikà. For a critical discussion of * upamána."' 
vide D. M. Datta, The Sir Ways of Knowing, Bk. II. ' 
? Vide bis Bhāşya on Jaim. siit., 1. 1. 5. 
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this. “* Just as you feel the existence of your own self, 
similarly by analogy you can believe that others also feel 
the existence of their own selves.'' Such an argument he 
calls upamana. Sabara’s definition of upamàna as ‘ know- 
ledge of an unperceived object as being similar to some 
known object,' is nob incompatible with the suggestion that 
he takes upamáàna as analogical argument. 
It should also be remembered that ‘similarity’ (sadráya), 
which is the object of upamaáàna, is 
Similarity is not a regarded by the Mimamsfi as an 
quality, nor s wav. independent category of reality. It is 
coca a separa pointed out that similarity cannot be 
2 called a quality (guna), because a 
quality cannot be possessed by another quality; but “ simi- 
larity ' is possessed by qualities even. It cannot be 
treated as a universal (sāmānya or jati). Because a 
universal means something which is exactly identical in 
many individuals, (e.g. cowness in cows). Similarity does 
not mean any completely identical character. 


(ii) Authority or Testimony (Sabda) 


The Mimarmsa pays the greatest attention to this 
source of knowledge, because it has to justify the 
authority of the Vedas. 

An intelligible sentence yields knowledge except 

when it is known to be the state- 
* p — ed ment of an unreliable person, 
impersonal, (anāpta-vākya). This is known as 
‘verbal testimony or simply testimony (šabda) or author- 
ity. There are two kinds of authority— personal 
(pauruseya) and impersonal (apauruseya). The first 
consists in the written or spoken testimony of some 

person. The second denotes the 
Again authority is authority of the Vedas. Again, 
formation ora source authority may either give infor- 
— — mation as to the existence of 
objects (siddhartha-vàkya) or give directions for the 
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performance of some action (vidhayaka-yakya). The 
Mimirisai is interested primarily in the impersonal 
authority of the Vedas and that again, because the 
Vedas give directions for perform- 
The Vedas are ing the sacrificial rites. The 
— a aseran Vedas are looked upon as the Book 
vacca oe of command: G£ Commandments ; and therein 
lies their value. The Mimamsa 
even holds that as the sole use of the Vedas lies in 
directing rituals, any part of them which does not 
contain such direction but gives information about the 
existence of anything is useless, unless it can be shown 
to subserve the purpose of persuading persons to follow 
the injunctions for performing rituals.’ The attempt 
is constantly made, therefore, to show all existential 
sentences (regarding the soul, immortality, etc.) as 
indirectly connected with some commandment, by way 
of persuading people to perform some ritual or dissuad- 
ing them from forbidden activity. This attitude of 
"em the Mimàrnsa reminds us of modern 
The ritualistic prag- | 

matism of the Mi- Pragmatism which holds that 
— every type of knowledge—ordinary, 
scientific or philosopkical—is valuable only in so far 
as it leads to some practical activity. The Mimarnsa 
philosophy may be cailed ritualistic pragmatism, for 
according to it the value cf Vedic knowledge is for 

ritualistic activity. 
According to most of the pro-Vedic schools, the 
authority of the Vedas lies in their being the words 


l Vide Jaim. süt. 1. 2. 1. and 1. 2. 7 and Sabara-bhdsgya thereon. 
46—(1180B) 
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of God. But the Mīmārmsā, which does not believe 
Tia CLER add nok ibo in any Creator or Destroyer of the 
ias of ne person: world, believes that the Vedas, 
' like the world, are eternal.' They 

are not the work of any person, human or divine. 
Hence the authority of the Vedas is said to be imper- 
sonal. Elaborate arguments are 

pou to prove advanced to support this view ; 
namely, that no author of the Vedas 

is known, that the names of sages that occur in the 
Vedic hymns are those of the seers or the expositors or 
the founders of the different Vedic schools (sampra- 
düyas), and not the authors, and so on. But the 
most important argument, possessing philosophical 
importance, is that based on the famous theory that 
the word-sound heard is only tbe perceptible sign of 
a real word (éabda) which is eternal." The chief 
reason in support of this view is that if the spoken 
word were the real word, then ten different pronuncia- 
tions of the word * cow' would make as many different 
words. We could not then say that the same word. 
had been spoken ten times. We must admit, then, 
that the real word * cow ' (which is admitted to be the 
same though uttered by different persons) is not pro- 
duced by its pronunciations but is only revealed by 
them. Unless we take different pronunciations of a 
word as the vocal representations of one identical basic 
word, all of them could not convey the same meaning. 
The real word is not, therefore, produced by the 


1 Ibid , ^dhikarapas 6-8, Chap. I. 
2 Jaim. süt., 1. 1. 5; Sāstra-dīpikā, 1. 1. 5; Sloka-vártika, Sphota-vada. 
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speakers, but only manifested by their speech. Being 
unproduced, the real word is eternal. "Therefore, the 
relation between the real word and its meaning is also 
natural and eternal, not conventional.! 

The Vedas consist of such eternal, basic words ; 
the written or the pronounced Vedas are only the re- 
velations of the eternal Vedas. It follows also from 
this and the other grounds cited above that the Vedas 
are not composed by any person. 

The infallibility of the authority of the Vedas rests 

on the fact tbat they are not vitiat- 
ugs vea are i" ed by any defects to which the work 
of im perfect persons is subject. 

But in addition to the impersonal Vedic authority, 

the testimony of a reliable person 
Ct degna Rn d .. (pta) also is accepted by the 
s soure of valid Mimanmsa as a valid source of 
knowledge. i 
knowledge. There is, however, a 
special value attached to Vedic authority, because the 
knowledge of the commandments (dharma) which we 
‘have from itis not to be obtained from any other 
Source, such as perception and inference. While the 
knowledge that personal authority may impart to us 
no tie gasoline . C55 be sometimes obtained other- 
of duty is obtainable wise by perception, inference, etc., 
— ORE and is itself based on such previous 
knowledge, the knowledge derived from the Vedas is 
neither obtainable otherwise nor dependent on any 
previous knowledge, the Vedas being eternal. 


l Jaim. süt. 1. 1. 5. For an elaborate discussion of the theory of 
eternal words (Sphota), vide D. M. Datta, The Siz Ways of Knowing, 


Bk. VI. 
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In reply to those who try to reduce all knowledge 
egets i M derived from testimony to infer- 
authority is not de- ence on the ground that the vali- 
—— — — dity of such knowledge is ascer- 
tained by inference based on the reliability of authority, 
the Mimārùsā makes an important reply. It asserts 
that the validity of every knowledge is assured by the 


conditions which generate that knowledge, so that 


the knowledge imparted by author- 

er — by ity, like every other knowledge, 

carries with itself such assurance 

of its own truth. We shall see later on the full 
reasons in support of this view. 


(ii) Postulation (arthapatti) 


Postulation ! (arthipatti) is the necessary supposi- 
Postulation is the tion of an unperceived fact which 
necessary supposition gjone can explain a phenomenon 
of an unperceived fact , 
to explain some con- that demands explanation. When 
flicting phenomena. : : 

a given phenomenon is such that 
we cannot understand it in any way without supposing, 
some other fact, we have to postulate this other fact 
by way of explaining the phenomenon. This process 
of explaining an otherwise inexplicable phenomenon 
by the affirmation of the explaining fact is called 
arthapatti.2 Thus when a man, who is growing fat, 


1 Ttis difficult to find an exact word in English for ' arthápatti. ' 
Postulation in the Kantian sense has a close similarity to ' arthapatti.’ 
A demand for explanation underlies the use of this method, and * postu- 
lare ` in Latin means * demand.’ 


2 Wide Sabara-bhüsya, 1. 1. 5, Sloka-vartika, Sastra-dipika and 
Prakarana-paficika on Artbāpattı. For critical discussion, vide D. M. 
Datta, The Six Ways of Knowing, Bk. V. 
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is observed to fast during the day, we find an apparent 
contradiction between his growing fatness and his 
fasting. We cannot in any way reconcile these two 
facts, namely, fatness and fasting, unless we admit 
that the man eats at night. That the man must eat 
at night explains the complex whole of apparently 
conflicting facts, namely, fasting attended with in- 
creasing fatness. 


Knowledge obtained in this way is distinctive 
because it is not reducible to percep- 
Knowledge so ob- : : : T 

Ter ate not come tion or inference ; and it is not, of 
under perception or in- course, a case of testimony or com- 
ference. : | 
parison. Such knowledge cannot 

be explained as perception, since we do not see the 
man eat at night. „Nor is it a case of inference, 
because there is no invariable concomitance (vyapti) 
between fatness and eating at night, so that we cannot 
say that wherever there is fatness there is eating at 


night, as we can say that wherever there is smoke 
there is fire. 


Though we are not ordinarily aware of it, we 
Mts E employ this method of arthapatti 
method of knowledge very often in daily life. Some 
is very frequent in life. cxamples will make this clear. 
When we call on a friend and do not find him at home, 
though we are sure that he is alive, we say : ‘He must 
be somewhere outside home.’ ‘This last supposition is 
made by us because this alone can explain how a man 
who is alive cannot be at home. This method is also 
largely used by us in the interpretation of language. 
When some words are omitted in a sentence, we suppose 
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those words without which the meaning implied by 
the context cannot be explained. On reading or 
hearing a sentence like ‘ shut up,’ we supply (by 
arthüpatti) the words ‘your lips,” because without them 
the meaning is incomplete. Similarly, when the 
primary meaning of a word does not suit the context, 
we suppose a secondary or figurative meaning which 
alone can explain the sentence. For example, when 
we are told, * Industry is the key to success,’ we 
suppose that the meaning of * key' here must be 
‘means’ and not a real key. 


Mimasrisakas distinguish between two kinds of 
Twa kinda of postu- postulation, that which is employed 
lation distinguished by to explain something which is 
— perceived (drstarthapatti), such as 
fatness in a man who is fasting by day, and that which 
is used to explain the meanings of words heard 
(Srutarthipatti), such as those cited above. 


It will be found that arthapatti resembles a hypo- 
—— thesis as understood in Western logic. 
The distinction be- Z x 
tween postulation and It appears to be like an explanatory, 
— hypothesis. But the difference is 
that it lacks the tentative or provisional character of a 
hypothesis. What is known by arthapatti is not simply 
hypothetically supposed or entertained, but is believed 
in as the only posssible explanation. As arthapattt 
arises out of a demand for explanation, it is different 
et T from a syllogistic inference, the 
scone — ——— a object of which is to conclude from 
— given facts and not to explain given 
facts. Arthapatti is a search for grounds, whereas 
an inference isa search for consequents. 


- 
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(iv) Anupalabdhi or non-perception 


According to the Bhatta Mīmārhsā and the Advaita 
a AAE Visa Vedanta, non-perception (anupalab- 
an immediate know- dhi) is the source of our immediate 
ledge of non-existence. ae : 
cognition of the non-existence of 
an object. The question here is: How do I know the 
non-existence, say, of a Jar on the table before me ? 
It cannot be said that I perceive it with my senses, 
SN because non-existence is a negative 
Such knowledge can > | ' 
be obtained neither fact which canmot stimulate any 
E wake me sense as a positive fact like the 
table can. The Bhattas and the Advaitins hold, there- 
fore that the non-existence of the jar on the table is 
known from the absence of its cognition, that is, from 
its non-perception (anupalabdhi). I judge that the 
jar does not exist on the table because it is not 
perceived. It cannot be said that the non-existence of 
the jar is inferred from its non- 
perception. For, such an inference 
is possible if we already possess the knowledge of a 
universal relation between non-perception and non- 
existence, that is, if we know that when an object is’ 
not perceived it does not exist. Thus it would be 
begging the question or assumption of the very 
thing which was sought to be proved by inference. 
Nor can we explain the knowledge of the jar’s non- 
existence by comparison or testimony, since it is not 
due to any knowledge of similarity or of words and 
sentences. Hence to explain the direct knowledge of 
the jar’s non-existence we have to recognize  non- 


nor from inference., 
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perception (anupalabdhi) as a separate and an indepen- 
dent source of knowledge.! 


It should, however, be remarked here that all non- 

INE Lorcepiton perception does not prove the non- 

does not prove non- existence of what is not perceived. 
existence. * ; 

We do not see a tablein the dark, 
nor do we perceive any such supersensible entities as 
atoms, ether, virtue, vice. Yet we do not judge them 
to be non-existent. If a thing should have been per- 
ceived under certain circumstances, then only its non- 
perception under those circumstances is a proof of its 
non-existence. It is this appropriate non-perception 


(yogyanupalabdhi) that is the source of our knowledge 
of non-existence. 


3. The Validity of Knowledge 


Whenever there are sufficient conditions for the 
generation of a particular kind 
x ves —— of knowledge (and, therefore, no 
knowledge arises with grounds for doubt or disbelief are 
a belief in its truth. : 
known), there arises at once that 
kind of knowledge containing an element of belief Tn 
the object known. For example, when our normal eyes 
light on an object conveniently situated in broad day- 
light, there is visual perception ; when we hear some 
one speak a meaningful sentence, we have knowledge 
from his testimony. When there are sufficient 
premises, inference takes place. That we act on such 


1 Vide Sloka-vdrtika, Sastra-dipika and Vedünta-paribhásü on Anupa- 
labdhi. For farther critical discussion, vide The Six Ways of Knowing, 
Bk. TII. 
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knowledge in everyday life as soon as we have it, 
without any attempt to test its validity by argument, 
shows that we believe in it as soon as it arises ; and 
the fact that such knowledge leads to successful activity 
and not to any contradiction shows further that such 
knowledge is valid. When, however, the conditions 
required for the generation of that kind of knowledge 
are known to be defective or wanting (if, for ex- 
ample, the eyes are jaundiced, light is insufficient, 
premises are doubtful or words are meaningless, etc.) no 
such knowledge arises ; neither, therefore, does any 
belief arise, so long as the grounds for doubt and 
disbelief do not disappear. From these facts two 
conclusions are drawn by the Mimarmsai: (a) The 

validity of knowledge arises from 
uam  penarata the very conditions that give rise 
its validity and belief to that knowledge, and not from 
in the validity. 

any extra conditions (pramanyam 
svatah utpadyate). (b) The validity of a knowledge 
is also believed in or known as soon as the knowledge 
arises ; belief does not await the verification of the 
l:nowledge by some other knowledge like an inference 
(pramanyam svatah jüüyate ca). This Mimarnsš, view, 
in its double aspect, is known as the theory of intrinsic. 
validity (svatah-pramanya-vàada).' 


Ü Truth is self-evident according to this view. Whenever 


"nent is asiiividang any knowledge arises, it carries with ib 

an assurance about iis own truth. 
Sometimes another knowledge may point out that this 
assurance is misleading, or that the conditions of the 
knowledge are defective. In such a case we infer from 


! Sloka-vürtrka, 2.1,1 and Sarva-dar£ana, on Jaimini systeni. 
47 —(1 180B) . . 
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the existence of defective conditions the falsity of that 


ed: knowledge. Thus the falsity of a 
——— isknown knowledge is ascertained by alerono, 
while truth is self-evident. To put 

the whole position simply, belief is normal, disbelief is an 
exception. As perception, inference and any other 
knowledge arise, we implicitly accept them, believe in them 
without further argument, unless we are compelled by 
some contrary evidence to doubt their validity or to infer 


their falsity. On this unsuspecting faith in our knowledge 
our life runs smoothly. 


Against the Nyàya theory that validity is generated by 
some extra conditions (such as sound- 

Sem a by fone ness of organs), over and above the 
ence, there would be an ordinary conditions which generate a 
infinite regress. knowledge, the Mimarmsa points out 
. that those extra conditions really form 

a part of the normal conditions of that knowledge ; without 
them there would be no belief and, therefore, no knowledge 
at all. Against the Nyāya view that the validity of every 
knowledge is ascertained by inference, the  Mimārmsā 


-points out that this would lead us to an infinite regress and 


activity would be impossible. Tf any knowledge, say, a 
perception, before being acted upon were to be verified by 
an inference, then by the same Nyaya rule that inference 
also would have to be verified by another inference and so 
on ; and there would have been no end to this process of 
verification and life would have been impossible. As soon 
as we perceive a tiger we run away, as soon as We infer 
the approach of a car from its horn we guard our steps,; 
if we are to wait for verifying our knowledge with the 
never-ending series of inferences, we would have to wait 


. for ever before we could act on any knowledge. It is true 


that when there is any positive causes for doubt regarding 
any knowledge, we take the help of a verifying inference ; 
but that only does the negative work of removing the 
obstacles that stand in the way of knowledge. After the 
obatacles are removed, knowledge arises out of its own 
usual conditions, if present there, and along with it its 
validity and belief in its validity. If that verifying in- 
ference is unable to remove doubt, then that knowledge 
does not arise at all. 


Belief in authority, personal or impersonal, Vedic or 
non-Vedie, arises in a similar way. On hearing a meaningful 
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sentence we at once believe in what it says unless there 
are reasons for doubt or disbelief. ‘Therefore, the authority 

of the eternal, impersonal Vedas also 
ipee E anm stands on its own legs. Its validity is 
sol evident. ! self-evident and not dependent on 

inference. Arguments are necessary” 
for the negative work of clearing thé mind of doubts- 
This being done, the Vedas themselves reveal their own 
meanings and belief invariably accompanies the under- 
standing of these meanings. To secure this belief all that 
the Mimürnsaá does is to refute the possible grounds on 
which the infallibility of the Vedas may be doubted, and 
thus to prepare the mind for the immediate acceptance of 
what is known from the Vedas. 


4. What 1s Error? 


If truth is self-evident and every knowledge claims 
truth, then how does error arise? The 

peter be Pra bhi- problem of error hss been discussed 
vix te c rabat- threadbare by every Indian School. 
The Prabhakaras ! hold that every 

knowledge is true, tbat notbing false ever appears in any 
knowledge. Even in a so-called case of error like the 
taking oí a rope asa serpent, we have a mixture of two 
different kinds of knowledge, the perception of a long 
tortuous thing and the memory of & serpent perceived in 
the past ; and each of these is true. Only duc to lapse 
of memory we forget that the serpent is a thing perceived 
in the past, and the distinction between the perceived and 
remembered objects is not observed ; we behave towards 
the rope as we should towards a serpent. If is this ' 
behaviour which is faulty. ‘The cognitive defect here is 
a lapse of memory (smrii-pramosa) or its effect, non- 
discrimination (vivekügraha). This is negative and is 
surely not the same thing as error, which means not 
merely a want of knowledge but a positive mental state. 
This Prübhákara theory of error is technically known as 
akhyati-vada or denial of illusory appearance. The 
Bhattas do not accept this theory.” They point out that 
mere non-diserimination cannot explain error. We can- 


1 Vide Prakarana-paneika, pp. 32-38. 2 Sdstra-dipika, 1.1.5. 
- a 
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not deny that sometimes the iilusory object appears 
positively before us. No one can 
It is admitted by deny that if the eye-ball is pressed 
Buses. —— dacs while locking at the moon, two moons 
ed as due wrong positively appear before us. The 
relation of real objects. Serpent illusion is also similar. In 
ay the explanation of error, the Bhattas 
point out that when we perceive a snake in arope and judge 
“ This is a serpent,'" both the subject and the predicate 
are real. The existing rope is brought under the serpent- 
class which also exists in the world. Error consists, 
however, in relating these two really existing but separate 
things in the subject-predicate way. Error always attaches 
‘to such wrong relation (sarnsarga), and mot to the objects 
related which are always real. Even in the moon illusion 
two real parts of space perceived are attributed to the real 
moon perceived, and by such wrong relation the one moon 
appears to be in two places. Such wrong judgment makes 
one behave in a way which is the reverse of the right one. 
This Bhatta theory of error is, therefore, known as viparita- 
khyati-vada or the view that error is reversal of right 
behaviour (akaryasya karyataya bhinam). 
Thus we find that the Prabhakaras exempt all knowledge 
from error, but the Bhattas admit 
Errorisanabnormal that errors may affect some cognitive 
— — pheno- lations of objects, though the objects 
š themselves are always correctly per- 
ceived. But according to both, error chiefly affects our 
activity rather than knowledge. Moreover, error is rather 
an exceptional case of the falsification of the normal clam 
that every knowledge makes for truth. On tbe acceptance 
of this claim alone our everyday life becorces possible. 
` Therefore, the falsification of the truth-claim in some 
cases does not affect the normai acceptance of it. 


III. MIMANSA METAPHYSICS 


1. General Outlook 
Depending on the validity of sense-perception the 
The Mimáisá be- Mimürnsa believes in the reality of 
eM M actui — the world with all its diverse objects. 
and of other objects. Tt rejects, therefore, the Buddhistic 


theorv of voidness and momentariness, as well as the 
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Advaita theory of the unreality of the phenomenal world. 
In uddition to objects perceived it comes to believe, 
through other sources of knowledge, in souls, heaven, 
hell and deities to whom sacrifice is to be performed, 
according to the Vedic commandments. ‘The souls are 
There are souls, Permanent, eternal substances, and 
which are eternal spiri- so also are the material elements by 
tual substances, 4 : ` 3 
the combination of which the world 
is made. The law of karma is thought sufficient to guide 
the formation of the world. The world is composed of 
(a) living bodies wherein the souls reap the consequences 
NL, iila of its past deeds (bhogayatana), 
arises out cf atoms in (b) the sensory and motor organs, 
accordance „With sl"  i.€. the indriyas, which are instru- 
ments for suffering or enjoying those 
consequences (bhoga-sadhana), and (c) the objects which 
constitute the fruits to be suffered or enjoyed (bhogya- 
visaya). No necessity is felt for admitting the existence 
of God. Some Mimarmsakas * believe like the Vaisesikas 
in the atomic theory. But the difference is that, accord- 
ing to the Mimamsa, atoms do not require, for their 
"arrangement in the world, an efficient cause like God. 
The autonomous law of karma independently regulates 
the atoms to form the kind of world deserved by the 
souls. 
The Mimaàrinsà metaphysics 1s then pluralistic and 
The Mimársà philo- realistic. It is not empiricism, be- 
—— poe and cause it believes in the non-empirical 
piricism. Vedic source of knowledge (which is 
thought even to be more dependable than sense-experi- 


1 Not ali (vide Sloka-vdrtika, Chap. on Inference, verse 183). For 
arguments in support of atomism, cíide Prabhàükara-vijaya. 
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ence ') and also because it believes in many realities 
like potential energy, the unseen moral principle, 
heaven, hell, etc., which cannot be known through 
sense-experience. 


2. The Theory of Potential Energy (Sakti and apürva) 


In connection with the question of causation the 
: : Mimarnsa formulates the theory 
every Cause "It pre. Of potential energy (éakti).? A 
uos Asai nc na ee seed possesses in it an impercep- 
tible power (Sakti) with the help of 
which it can produce the sprout ; when this power 
is obstructed or destroyed (as, for example, by the 
frying of the seed), it fails to produce that effect. 
Similarly, there is the power of burning in fire, the 
power of expressing meaning and inducing activity in a 
word, the power of illumination in light and so on. 
The necessity of admitting such unperceived potency in 
the cause is that it explains why in some cases though 
the cause (i.e. seed or fire) is there, the effect (r.e. 
sprout or burning) does not take place. The explana- 
tion is that in such cases though the cause-substancee 
is there, its causal potency has been destroyed or over- 
powered temporarily, as the case may be, by some 
obstructing conditions obtaining there. 
The Nyaya realists reject this theory. They say 
Nyüya criticism— that even without admitting an 
answered. imperceptible potency im causes 
the above difficulty may be solved by holding that a 


1 In fact, Kumārila observes (in Sloka-rürtika, verse 72, 1. 1. 2) 
that the fact that tbe Vedas contradict ordinary empirical &nowledge 


is a proof of its superior authority. | 
Nr Vide Sástra-dipikà, p. 80, aud Prakarana paficika, p. 1! 
= * a 
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cause produces the effect in the absence of obstructions 
and does not produce it in their presence. The 
Mimarmsa& meets this objection by saying that as we 
have to admit, even according to the Nyàaya, something 
else in addition to the cause (namely, absence of 
obstruction), for the production of the effect, the Nyaya 
suggestion is no improvement. If you must suppose 
something, why not admit a positive something in 
the very substance (say, seed) which is taken by all 
as the cause (say, of the sprout), rather than an 
additional negative condition having a causal power. 
One important application of this theory of potency 
made by the Mimamsa is to the solution of the 
problem, how an action like a sacrifice performed now 
bears fruit after à long time (say, after this life, in 
Heaven) when the action has ceased. It is held that 
the ritual performed here generates in the soul of the 
performer an unperceived potency (i.e. power for 
enjoying the fruit of the action) called apürva, which 
remains in the soul and bears fruit 
The theory of apürva : | 
or the soul’s potency When circumstances are favourable.! 
4r enieyment of the It will be found that the theory of 
apürva 1s a limited hypothesis which 
tries to explain a part of the general problem of conser- 
vation of the fruits of all actions, ritualistic and non- 
ritualistic, which the more universal law of karma seeks 
to explain. 


3. The Mimdmsad Conception of Soul 
The conception of soul in the Mimamsa is more 
or less like that of other realistic and pluralistic schools 


1 Vide Sástra-dipika, p. 80; Prakarana-pancika, pp. 184-95 ; Sabara. 
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such as the Nyaya-Vaisesika.' The soul is an eternal, 
infinite substance, which is related to a real body in 
a real world and it survives death 
The soul is an eter- 

«^ nal, infinite substance to be able to reap the consequences 
which has the capacity of its action performed here. 
Consciousness is not the essence 
‘lof the soul, but an adventitious quality which arises 
when some conditions are present. In dreamless ` 
‘sleep and in the state of liberation the soul has no con- 
sciousness, because its conditions, such as relation 
of sense to object, are absent. There are as many 
souls as there are individuals. The souls are subject 
to bondage and can also obtain liberation. In all 
these respects the grounds on which the Mimiarmsa 
views are based resemble those of the other schools 
mentioned previously and we need not repeat them 

here. 


Regarding the knowledge of the soul, however, 
How js the self there is something worth mention. 
known? The Bhatta School holds that the 
self is not known whenever any object is known ; 
it is known occasionally. When we reflect on thé 
ne this obfect Of salt: self, we know if as ue. oUjeat 
Consciousness '— say of  self-consciousness (ahar-vitti). 
PE TEMP But the Prabhákara School objects 
to this view on the ground thatthe very conception 
of self-consciousness is untenable, because the self 
cannot be both the subject and object of the same 


1 Vide Sloka-rürtika, Atma-vàda ; Sastra-dipika, Atma-vada (p. 119 
et seq.) ; Prakarana-paficiküá, Prakarana 8. 
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act of knowledge, any more than food can be both the. 
cook and the cooked. The functions of the subject and 


— — w —— ST eee 


the object are mutually incompatible (karma-kartr- 


— — — 


virodha) and cannot be attributed to the same thing at 
the same time, In every act of knowing an object, 
however, the sélf is revealed as the subject by that 
“Aa thal ebaleck ot^ OL YEXY knowledge. It is thus that 
every knowledge '— we can speak of the self as the 
say the Prabhakaraa. - š — 
knower in judgments like “I 
know this pot.” If I myself did not appear as the 
subject in every knowledge, then the distinction be- 
tween my knowledge and another man’s knowledge 
would have been impossible.t The Bhattas reply to this 
that if the self were revealed whenever an object were 
known, we would invariably have then a judg- 
ment like “ I know this pot.'' But this is not 
always the case. This shows that self-consciousness 
does not always accompany the 
to the ah PIY consciousness of an object ; but it 
only occasionally takes place and 
is, therefore, something different from the  conscious- 
nBss of objects. As for the opposition between sub- 
jectivity and objectivity, it is more verbal than real. 
If there were any real opposition, then the Vedic ` 
injunction ** Know the self,” and everyday judgments 
like ** I know myself '' would have been meaningless, 
Besides, if the self were never the object of any know- 
ledze, how could we remember the existence of the self 
in the past ? Here the past self cannot be said to be 
the subject or knower of the present memory-know- 








1 Prakarana-pañerka, p. 148. 
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ledge ; it can only be the object of the present self 
that knows it.’ This shows that the self can become 
the object of knowledge. 
Closely connected with this question is another, 
namely, ‘ How is knowledge known?’ 
Gases? is knowledge Phe Prabhakaras hold that in every 
knowledge of an object, such as 
expressed by the judgment ‘ I know this pot,’ three 
mL Ei factors are present, namely, * I Or 
hold that knowledge the  knower (jnata), the object 
oreen. ae —* known (jñeya) and the knowledge 
object. itself (jüana). All these three are 
simu!taneously revealed (triputijiana). Whenever know- 
ledge arises, it reveals itself, its object and the subject. 
Knowledge is self-revealing (svayam-prakisa) and is 
the revealer of its subject and object as well. The 
Bhattas hold, on the contrary, that knowledge by its 
very nature is such that it cannot be the object of 
itself, just as the finger-tip cannot 
RE D in: touch itself. But how then do we 
ade TO. a at all come to know that we have 
the knowledge of a certain object”? 
The Bhaáttas reply that whenever we perceive an object 


` it appears to be either unfamiliar or familiar. If it 


appears to be familiar (jnata), then from this character 
of familiarity or knownness (jñatatá) which the object 
presents to us, we infer that we had a knowledge of 
that object. Knowledge is thus known indirectly by 
inference on the ground of the familiarity observed in 
the object. 


1 Sdastra-dipikd, pp. 122-23. 
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IV. MIĪīMAMSA RELIGION AND ETHICS 


1. The Place of the Vedas in Religion 


The Mimarnsa does not believe in a creator of the 
Religion is based world. In its anxiety to secure 
Gn kha Vedin command- the supreme place for the eternal 
Vedas, the Mimarns& could not 
believe in God whose authority would be superior to, 
or at least on a par with, that of the Vedas. According 
to the Mimarnsa, the Vedas embody not so much eter- 
nal truths as eternal injunctions or laws which enjoin 
the performance of the sacrificial rites. Religion or 
Dharma thus becomes identical with the Vedic  injunc- 
tions (codana-laksanalh dharmah). The Vedas supply 
the criterion of what is right, and what is wrong. A 
good life is a life led in obedience to the  Vedic 
commandments. 


2. The Conception of Duty 


The sacrifices performed in the Vedic times were 

A ritual must be Calculated to please, by oblations 
epar he Vega, and hymns, different deities (the 
and not with any other Fire-god, the Sun-god, the Rain- 
mo; god and others) either to win some 
favour or avert some ill. Though the Mimamsa is a 
continuation of this Vedic cult, the ceremonial details 
of the rituals absorb its interest, rather than the gods 
themselyes who gradually recede and fade into mere 
grammatical datives. A deity comes to be described not 
by its moral or intellectual qualities, but as “that 
which is signified, in a sacrificial injunction, by the 
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fourth case-ending ' (the sign of a dative, to which 
something is given). In short, a deity is necessary 
merely as that in whose name an oblation is to be 
offered at a sacrifice. But the primary object of per- 
forming a sacrifice, says an eminent Mimüinsáka, is 
not worship: it is not to please any deity. Nor is it 
purification of the soul or moral improvement.' A ritual 
is to be performed just because the Vedas command us 
to perform them. Some of these rituals, it is true, are 
to be performed in order to enjoy Heaven hereafter or 
to obtain worldly benefits, such as rainfall. But 
there are some (e.g. nitya and naimittika karmas) 
which must be performed just because they are enjoin- 
_ ed by the Vedas. Here the Mimaàarnsa 

coke for dutys ethics reaches, through ritualism, 
the highest point of its glory, 

namely, the conception of duty for duty's sake. Like 
sest SSO MT Kant, the Mimanrnsa believes that 
si: agreement and an obligatory action is to be per- 
— formed not because it will benefit 
the performer but because we ought to perform it. 
Like him again the Mimarnsa believes that though am 
obligatory duty is not to be done with any interested 
motive, yet the universe is so constituted that a person 
who performs his duty does not ultimately go unreward- 
ed. The difference is that while for this purpose 
the Mimarisa postulates in the universe the impersonal 
moral law of karma, Kant postulates God. Again 
whereas the source of obligation for Kant is the 
higher self (which commands to the lower, ‘ tho: 


1 Vide Prakarana-paficikd, pp. 156-86. 
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ought to do what is good '), for the Mimarmsakas it is 
the impersonal Vedic authority which categorically 
enjoins duty. 


3. The Highest Good 


The highest good in the early Mimarmsa conception 
Heaven is the 2Ppears to have been the attain- 
— good, according ment of Heaven or a state in which 
i there is unalloyed bliss. Heaven is 
regarded as the end of rituals. The Mimarnsaka writers 
gradually fall in with the other Indian thinkers and ac- 
cept liberation from bondage to the flesh as the highest 
good (nihsreyasa). They realize that the performance 
of actions, good or bad, if dictated by amy desire for en- 
joyment of objects, causes repeated birth. When one 
understands that worldly pleasures 
are all mingled with pain, and be- 
comes disgusted with life in the 
world, one tries to control one's passions, desists from 
forbidden actions, as well as actions with motives of 
future enjoyment. Thus the chance of future birth and 
bondage is removed. By the disinterested performance 
of obligatory duties and knowledge of the self, the 
karmas accumulated in the past are also gradually worn 
out. After this life such a person, being free from all 
karmea-ties, is never born again. He is tbus liberated. 
As bondage is the fettering of the soul to the world 
through the body including the senses, the motor-organs 
and manas, liberation is the total destruction of such 
bondage through the stoppage of rebirth.* 


Liberation replaces 
Heaven later on. 


1 * svargakimo yajeta." 
2 Vide Prakarana-paficiká, Prakaraga 8, pp. 154-60. 
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We have seen already that, according to the 
e ees Mimamsa, consciousness and other 
unconscious state free mental states are not inherent in 
— pleasure and the soul. They only arise when the 
. soul is related to objects through 
the body and the organs. The liberated soul, being 
dissociated from the body and, therefore, from all the 
organs including manas, cannot have any conscious- 
ness; nor can it, therefore, enjoy bliss. Liberation is 
then desirable not as a state of bliss, but as the total 
cessation of painful experience. Itis a state where the 
soul remains in its own intrinsic nature, beyond 
pleasure and pain.’ The soul in its intrinsic state 
(svastha) can be defined only as substance having  exis- 
tence and a potentiality for consciousness—though no 
actual consciousness. | 


4. Is Mimamsd Atheistic ? 


Should the Mimarnsa be called atheistic ? Though 
the reply to this question would seem to be in the 
ac op think affirmative in the light of the 
that the Mimürsa is traditional conception of the 
eode gerit Mimiarasa philosophy we have de- 
scribed above, doubts are raised by such a competent 
authority as Max-Müller.? Bearing in mind that the 
Mimáàinsà, of all schools, claims to follow the 
Vedas most faithfully, he finds it difficult to believe 


1 Vide Süstra-dipikà, pp. 125-31. 
2 Vide The Six Systems of Indian Philosophy, Ch. V. The late Dr 
Paóupatinüth Sistri also advocated this view in his Introduction to the 
Parca Mimadmsa. 
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that it could reject the Vedic belief in God. The 
arguments adduced by the Mimarnsakas against the 
conception of a creator of the universe mean, according 
to Max Müller, that if God were supposed to be the 
creator, He would be liable to the charges’ of cruelty, 
partiality, etc. But the rejection of a creator-God, he 
contends, is not necessarily the rejection of God. Even 
some forms of pantheism like those of the Advaita 
Vedanta and Spinoza, Max Müller contends, do not 
accept the reality of creation ; and it is unfair to call 
them atheistic, just because they do not conform to the 

‘customary conception of God. 
If the Mimfamsa is to be judged by the Vedic 
|  . ancestry, of which it is so proud, 
dificult to support, > then Max Müller is perhaps right. 
But judged by what the Mimamsa 
itself does and says, his contention cannot be fully 
accepted. When we find that the early Mimarnsakas 
- 1. . are silent about God and later ones 

The Mimàrinsà * 

rejecta proofs of God's reject the proofs for the existence 
—* of God, like the Jainas, without 
feplacing them by others, we have no positive proof 
that the early Vedic faith was stillalive in them. The 
different Vedic deities of course form still necessary 
parts of the sacrifices performed. Depending on this 
evidence one might say at best that the Mimarmsa 
believes in polytheism. But even such a view is 
rendered doubtful by the facts that these deities are 
not regarded as objects of worship, nor even believed 
to have any existence anywhere except in the Vedic 
hymns (mantras) that describe them.' While the 


1 Vide Jhà, Sloka.vürtika, Eng. Tr., Introduction. 
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Vedic hymns are inspired by the living presence of the 
deity en the place of worship, the Mimarnsaka wonders 
how the deity can be simultaneously present in different 

Tt loses tbe Jiving places where he is invoked. ‘So 
faith iv deities" found polytheism of the ordinary kind 
prece cannot also be attributed to the 
Mimarnsa without some qualification. The deities of 
the Mimiürnisaka are like the immortal characters 
of classical Epics; they do not belong to 
the space-time world ; they are not existing persons, 
but types. But in a sense the deities are more than 
these characters, because they are not the products of 
any imagination ; they are eternal and self-manifesting 
concepts, since they are the characters described by the 
eternal, self-revealing Vedas. There may be some 
grandeur and even purity in such a conception of 
deities, but one would miss here the living faith of the 
Vedas. It would not be fair, then, to judge the 
Mimarinsa by its Vedic ancestry. Inherited elements 
of a faith, like inherited limbs, become atrophied by 
disuse. The Vedic conception of God had no active 
place in the Mimamsa scheme of life and it is natura? 
that it should gradually fade away. The Mimarnsa is 
ene of the many examples in human history of how an 
overemphasized means becomes its own end, and how 
gods are sacrificed for temples, prophets and saviours. 
In its zeal for the Vedas the Mimarnsá manages to 
preserve the Book only to miss its spirit, including a 
living faith in God. 


! Vide Prakarana-paficika, p. 186. 
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CHAPTER X 
THE VEDANTA PHILOSOPHY 


I. INTRODUCTION 


1. Origin and Development of the Veddnta 


* Vedanta ' literally means * the end of the Vedas,’ 
Primarily the word stood for the 
* ena wae ke “nh Upanisads though afterwards its 
or — in denotation widened to include all 
thoughts developed out of the 
Upanisads. The Upanisads may be regarded as the 
end of the Vedas in different senses. (1) First, the 
Upanisads were the last literary 

(1) as the last : 3 
literary products of products of the Vedic period. 
the Vedio period, Three kinds of literature of this 
period can be broadly distinguished ; the earliest being 
the Vedic hymns or mantras compiled in the different 
Sambhitas (viz. Rk, Yajus, Sama), the next being the 
Brahmanas which are treatises guiding and encourag- 
ing the Vedic rituals and the last, the Upanisads which 
discuss philosophical problems. All these three were 
treated as revealed texts (Srutis) and sometimes also 
called the Vedas, in the wider sense of this term. 
d TE (2) Secondly, in respect of study 
after tbe other Vedic also, the Upanisads came last. As 
Beeb, a rule, a man studied the Sarhitds 
first ; the Brahmanas were required next for guiding 
hin when he entered life and had to perform the 
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rituals enjoined on a householder ; and last of all the 
Upanisads (some of which are also known as  àranyakas 
or forest-treatises) "were needed to help him when he 
retired from the world, led a secluded life in forests and 
tried to understand the meaning of life and contem- 
plate the mystery of the Universe. (3) Thirdly, the 

Bu ue. Sate Upanisads may be regarded as the 
nation of the Vedic end of the Vedas also in the sense 
— that they mark the culmination of 
the Vedic speculation. In the Upanisads themselves 
we are told that even after the study of the Vedas with 
other branches of learning a man’s education is not 
complete till he receives instructions in the 
Upanisads.? 

The word * Upanisad ' means either ‘that which 
gets man near to God,’ or ' that 
which gets man near to the teacher 
(upa-ni-sad).2 The last meaning 
tallies with the fact that the Upanisadic doctrines 
were esoteric, i.e. they were very secretly taught only 
to the select pupils seated close to (upasanna)? the 
teacher. 'The Upanisads were regarded as the inne 
or secret meanings (rahasya) of the Vedas, hence their 
‘teachings were sometimes called Vedopanisad * or the 
mystery of the Vedas. The Upanisads were many a 


The literature of 
the Vedinta. 


1 Vide Chandogya, Chaps. 6 and 7. 

2 Vide Sankara’s Introduction to Katha, Taittiriya, Brhadáranyaka. 

3 The verb ‘ upasad ' (* go near ' ) is repeatedly used in the Upa- 
nigads to describe the pupil's approaching the teacher for instruction. 

4 Vide Taittirigya, 1. 11. 

5 Vide Dasgupta, History of Indian Philosophy, p. 28, for a list of 
112 Upanisads. 
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in number and developed in the different Vedic schools 
(Sakhüs) at different times and places. The problems 
discussed and solutions offered presented differences 
inspite of a unity of general outlookw The need was 
felt, therefore, in course of time for systematizing the 
different teachings so as to bring out the harmony 
underlying them. ^ Badarayana's Brahma-sitra (also 
known variously as Vedàanta-sutra, Sariraka-suütra or 
Sariraka-mimamsaá, Uttara-mimdmsd) undertakes this 
task. Badarayana attempted to set forth the unanim- 
ous teachings of the Upanisads, and defend them 
against possible and actual objections. His sütras, 
being brief, were liable to different interpretations. 
Various commentaries thus came to be written to 
elaborate the doctrines of the 
Vedanta in their own light. Each 
tried to justify its position as the 
only one consistent with the revealed texts (Srutis) 
and the sutras. The author of each of these chief 
commentaries  (bhüsya) became the founder of a 
particular school of the Vedanta. Thus we have the 
*chools of Sankara, Kamanuja, Madhva, Vallabha, 
Nimbarka and many others. Each school of the 
Vedanta consists not simply of the 
philosophers who theoretically 
accept its views but also of a large 
number of lay followers who try to mould their lives 
accordingly. It is in this way that the Vedanta in 
its different forms still persists in the lives of millions. 
After the chief commentaries, the literature of the 
Vedanta developed through the innumerable sub-com- 
mentaries, glosses and independent treatises written 


The schools of the 
Vedanta. 


The practical fol- 
lowers of the Vedanta. 
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by the leading intellects of each school to support its 
views and refute those of the other schools. The 
total output of Vedanta literature thus became. very 
large, though only a small fraction of it has been 
printed as yet. 
The most common question on which the schools 
ia hh problem of the Vedanta are divided is: 
on which the schools What is the nature of the relation 
—— = between the self (]iva) and God 
(Brahman) ? Some, like Madhva, hold that the self 
and God are two totally different entities; their view 
is called dualism (dvaita). Some others, like Sankara, 
hold that the two are absolutely identical ; this view 
is known as monism (advaita). Some others, like 
Ramanuja, again hold that the two are identical only 
in some special sense; this view may be called 
qualified monism (visistadvaita). There were many 
other views, each specifying a particular type of 
identity (abheda), difference (bheda) or identity- 
in-difference (bhedabheda) between the self and God, 
too many to be mentioned here. But the best known 
among the Vedànta schools are those of Sankara and 
Rāmānuja which will be discussed here. 
Three stages in the development of the Vedanta 
may be distinguished in the light 
- ewer: — of what has been said above: (1) 
^" The creative stage represented by 
the revealed texts (Srutis) or the Vedic literature, 
chiefly consisting of the Upanisads. The fundamental 
ideas of the Vedanta take shape here mostly in the 
poetic visions and mystic intuitions of the enlightened 
seers. (2) The stage of systematization represented by 
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the Brahma-sütras which gather, arrange and justify 
the ideas of the previous stage. (3) The stage of 
elaboration represented by all works beginning from 
the chief commentaries downwards in which the ideas 
and argaments are cast into the proper philosophical 
forms, appeal being made not simply to earlier autho- 
rity but also to independent reasoning. Though it is 
possible to consider separately the philosophical 
speculations of each of these periods, in consideration 
of space we shall discuss them together. Orthodox 
Indian writers themselves generally look upon the entire 
current of thought, spread over the successive stages, 
as one flow, inseparable at source, but developing and 
ramifying in its onward course. Let us have a bird's 
eye view of the development of the Vedanta through 
the Vedas and Upanisads. 


2. How did the Vedanta Develop through the Vedas 
and the Upanisads ? 


Of the three Vedas, Rk, Yajus and Sama, the first 
is the»basic work, the second two contain Rk hymns 
'mantras) in different arrangements to suit their 


application to sacrifices. The 

The Vedic concep- 
tion of gods and hymns of the Rg-veda mostly 
natura, jJ consist of praises of the different 


deities—Agni, Mitra, Varuna, Indra, and so on. They 
describe the mighty and noble deeds of the various 
deities, and pray for their help and favour. Sacrifices 
offered to the gods consisted in pouring oblations of 
clarified butter and other things into the sacrificial 
fire along with which the hymns in their praise were 
recited and sung. These deities were conceived as the 








- 
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realities underlying and governing the different pheno- 
mena of nature, such as fire, sun, wind, rain and 
others, on which life, agriculture and prosperity 
depended. Nature, though peopled with different 
gods, was conceived as subject to some basic law 
(called Rta) by which the whole world, objects of 
nature as well as living beings, was regulated. 
EE tahae tn the Its function was not only the 
moral nature of the preservation of order and regular- 
CROP SES ity in planets and other objects, 
but also the regulation of justice. 
Belief in many gods is called polytheism. The 
EE US RERBA fo Vedas are, therefore, often said 
gods. Is it poly- to be polytheistic. But there is a 
ens peculiarity in Vedic thought that 
makes this view doubtful. Each god, when praised, 
is extolled by the hymn as the supreme God, the 
Creator of the universe and the Lord of all gods. Max 
Müller thinks, therefore, that 
aped view: polytheism is not an appropriate 
name for such a belief, and he coins 
a new word ‘henotheism’ to signify this. Bub 
whether the Vedic faith is really polytheism or 
henotheism, depends largely on the explanation of 
this phenomenon. It is polytheism, if the” raising of 
each god to the supreme position be not the indication 
of a real belief in the supremacy, but only a wilful 
exaggeration, a poetic hyperbole. But if the 
Vedic poets really believed what they said, heno- 
theism would be a better name. The latter view 
is rendered more than probable by the fact that in the 
Rg-veda we come across passages where it is expli- 


> 
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citly stated that the different gods are only mani- 
festations of one underlying reality. “* The ne reality 
is called by the wise in different ways: Agni, Yama, 
Matarisva '” (kam sad viprà bahudha vadanti . . . .). 
Such a clear statement leaves little doubt as to the 
existence of a real belief in the unity underlying 
all gods. 


According to many writers, there is a development 
noticeable in Vedic thought and 
Is henotheism a tran- they believe that the idea of God 
sition phenomenon ? gradually developed from poly- 
theism through  henotheism, ulti- 
mately to monotheism, t.e. belief in one God. This 
hypothesis may be true. » But let us not forget, in 
our eagerness to satisfy critics, that even in its most 
developed form, Indian monotheism retains the belief 
that though God is one, He has various manifes- 
tations in the many gods, any one of which may be 
worshipped as a form of the Supreme Deity. Even 
to-day we have in India the divergent cults—Saivism, 
Vaisnavism and the like—flourishing side by side 
ind almost every one of them is at botton based on 
a philosophy of one Supreme God—perhaps even one 
all-inclusive reality. Indian monotheism in its living 
forms, from the Vedic age till 
Bea ond "ajeno te now, has believed rather in the 
unily of the gods in God, than the 
denial of gods for God. Hence Indian monotheism 
has a peculiarity which distinguishes it from the 
Christian or the Mahomedan. This is a persistent 
feature of orthodox Indian faith throughout, not a 
mere passing phase of the Vedic times. 
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Belief in the unity of all gods which we find in 

the Rg-veda is only a part of a 

CENE MANY of all exis- greater thought which also we 

find there in a clear form, namely, 

the unity of all existeuce. In the famous purusa- 

sükta which is even now daily recited by every 

cM devout Brahmin, the Vedic seer 

Moe OF Man the visualizes, perhaps for the first 

time in human history, the organic 

unity of the whole universe. Some stanzas are quoted 
below : 

The Man had a thousand heads, a thousand eyes, a 
thousand feet: he covered the earth on all sides 
and stretched ten fingers’ length beyond it. 

The Man was all that is and all that will be: 
ruling over immortality, he was all that grows 
by food. 

Such was his greatness ; and the Man was greater 
still: this whole world is a fourth of him, three- 
fourths of him are immortal in the sky. 

For with three-fourths the Man went on high ; 

= buta fourth of him remained here, and then 
spread on all sides, over the living and the 
lifeless world.’ 

All existence—earth, heavens, planets, gods, living 

and non-living objects—is conceived 
The : transcendence here as the parts of one great 
me. immaneuce of person (Purusa), who pervades the 
world, but also remains beyond 
it In Him al that is, has been and will be, are 
united. We have in this hymn the poetic insight 


1 Rg-veda 10,90 (Peterson's trans.), 
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not only into the universe as one organic whole, but 
also into the Supreme Reality which is both immanent 
and transcendent; God pervades the world, yet He 
is not exhausted thereby ; He remains also beyond 
it." In terms of Western theology, this conception 
is panentheism (pan—all, en—in, theos—God), not pan- 
theism; all is not equal to God, but all is in God, who 
is greater than all. One flash of the seer’s imagina- 
tion we have in the above hymn, reveals to usa 
variety of ideas that inspired the Vedic mind, monism, 
panentheism and organic conception of the world. 
In another hymn (commonly known as the nasadiya- 
sikta), we are introduced further 
Fc ie aa Ab- to the Vedic conception of the 
Impersonal Absolute. The reality 
underlying all existence—the primal one from which 
everything originates—cannot be described, it says, 
either as existent or as non-existent (na sat, ma asat). 
Here we have perhaps the first flash of a conception 
of the Indeterminate Absolute, which is the reality 
underlying all things, but in itself indescribable. 
e The hymn thus begins: 

There was then neither what is, nor what is not, 
there was no sky, nor the heaven which is 
beyond. 

- Tt concludes: 

He from whom this creation arose; whether he 

made it or did not make it ; the highest seer 


in the highest heaven, he forsooth knows, or 
does even he not know ? 2 


1 ** Sa bhimim visvato vrtvà atyatisthad dasüngulam, 
Pado'sya visva bhütáni, tripadasya amrtam divi. `" Ibid. 
3  Hg-veda 10.120 (Max Müller's trans.). 
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As for the relation between the conception of ulti- 

mate reality as a Person and the 

— — green conception of it as an Indetermi- . 

—— ideas of nate Absolute, we may note that 

the clue to the latter is to be 

found in the former. For even in the description of 

Reality as Person, there isa mention of its transcendent 

aspect, which is, therefore, not describable in terms 

of the objects of the world and, therefore, indetermi- 
nate. 


Though many of the important elements of the 
Vedanta are to be found thus in 
Philosophy based on the Rg-veda, they are presented in 
arguments is absent ` š | 
in the Vedas. a poetic way. The method by 
which the sages arrive at these 
views is not mentioned, neither the arguments which 
support them. Philosophy proper must be based on 
explicit reasoning and argument chiefly. There is, 
therefore, no regular philosophy, strictly speaking, 
in the Vedas. The first attempt 


n is found first in at philosophical speculation is tô 
——— : be found in the Upanisads, where 


problems about self, God and 
the world are clearly put and discussed. \/ But even 
here the philosophical method of arriving at conclusions 
rigorously supported by arguments is only partly in 
evidence. Some of the Upanisads are written in 
verses and they contain, like the Rg-veda, inspired 
utterances on philosophical matters. Sowlso are some 
other Upanisads, though written in prose. The only 
approach to philosophical method is to be found in 
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the few Upanisads, where, through dialogues—questions 
and answers—attempt is made to lead the sceptical 
pupil step by step to some conclusion. But inspite 
of the lack of strict argumentative form, the Upani- 
sads have a profound charm and appeal. This is due 
to the joint effect of the loftiness of ideas, the depth 
of insight, the mysterious appeal to all that is good 
-and sublime in man and the irresistible force with 
which the views are asserted as though they are born 
of a direct vision of truth. A famous German philo- 
sopher, Schopenhauer, impressed by the Upanisads, 
declared: ‘‘ In* the whole world there is no study so 
beneficial and so elevating as that of the Upanisads. 
It has been the solace of my life, tt will be the solace 
of my death.” 


The problems of the Upanisads, to mention only 
some of the more frequent ones, 
are: What is the Reality from 
which all things originate, by which 
all live and into which all dissolve when destroyed ? 
What is that by knowing which everything can be 
known ? What is that by knowing which the un- 
known becomes known ? What is that by knowing 
which one can attain immortality ? What is Brahman ? 
What is Atman ? As the very nature of these 
questions implies, the Upanisadic mind was already 
steeped in the belief that there is an all-pervasive 
reality underlying all things which arise from, 
exist in and return into it, that there is some reality 
by knowing which tmmortality can be attained. 


The problems of the 
Upanigads. 
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The name given to this Reality is sometimes 
ni tales ates a Brahman (God), sometimes Atman 
pervasive reality called (self), sometimes simply Sat 
us tr AMman. (Being). * At first there was the 
Atman alone,’ say the Aitareya (1.1.1.) and the 
Brhadaranyaka (1.4.1.). “ All this is Atman,’ says the 
Chandogya (7.25.2.). ** Atman being known...every- 
thing is known,’’ says the Brhaddranyaka again (4.5.6.). 
Similarly we find. ‘‘ There was only Being (Sat) at the 
beginning, it was one without a second'' (Chand. 6.2.1.). 
Again, * All this is Brahman” (Mundaka, 2.2.11. and 
Chand. 3.14.1.). Brahman and Atman are used &yno- 
nymously in these different contexts. We are also 
told explicitly in some places that ‘‘ This self is the 
Brahman "'' (Brhad. 2.5.19.), ** I am Brahman” (Ibid., 
1.4.10.). ! 

The Upanisads shift the cenire of interest from 

| the Vedie gods to the Self of man. 
— DEM They analyze the Self, distinguish 


f between its outer husk and its 
inner reality. The body, the senses, the manas, the 


intellect and pleasures arising out of them are all sifted 
and found to be passing, changeful modes, not the 
permanent essence of the Self. These are merely the 
"The real self behind sheaths (kosas), the outer covers, 
— RANS, so to say, which conceal an inner, 
permanent reality, which cannot be identified with 


1 ‘The texts translated here are respectively : ` Om átmà và idam eka 
eva agre ásit,' * Atm& eva idam agre àsit.' ' AtmA eva idath sarvam.' 
* Atmani khalu are dpste grote mate vijüüle idath sarvam viditam.' * Sad 
eva saumya idam agre àsit, ekam eva advitiyam.' * Saryam khalu idah 
brahma ` (Chünd.). * Brahma eva idur vióvam ' (Mund.), ' Ayam atma 
brahma,’ ' Abami brahma asmi.’ 
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any of these, though all of these are grounded in 
it, and are its manifestations. This Real Self is 
pure consciousness, every particular consciousness 
of objects being its limited manifestation. Not 
' being limited by any object, this pure consciousness 18 
also infinite. The Real Self is 
It is the same as the ; . 
reality underlying all called Atman. As infinite, con- 
things. - : — 
scious reality (satyam, jnanam, 
anantam) the self of man is identical with the Self of 
all beings (sarva-bhūtātmā) and, therefore, with God 
or Brahman. In the Katha we are told: “This Self is 
coucealed in all things, and does not, therefore, appear 
to be there. But it is perceived by the keen-sighted 
with the help of a sharp, penetrating intellect’’ (3.12). 


All attempt is made to help man discover this his 
Real Self. Realization of the Self 
(Atma-vidy& or  àtma-jnàna) is 
regarded as the highest of all know- 
ledge (para-vidya), all other knowledge and learning 
being inferior to 1L (apara-vidya). ‘Tbe method of self- 
realization lies through the control of the lower self, 
tts deep-rooted interests and impulses, and through 
study, reasoning and repeated meditation (Sravana, 
manana, nididhyásana), till the forces of past habits 
and thoughts are completely overcome by a firm belief 
in the truths learnt. It is a difficult path which can 
be followed only if one is strong and wise enough to re- 
ject what is pleasant (preyas) for what is good (Sreyas). 

The Vedic belief in sacrifices is shaken by the 
P GSS are“ inade- Upanisads which declare that with 
quate. these one cannot achieve the 
highest goal of immortality. The Mundaka says 


Self-realization is the 
highest knowledge. 
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that these -sacrifices are like leaky rafts (i.e. they 
are unable to take one across the sea of worldly misery) 
and those fools that take these as the superior means, 


suffer again the pangs of old age and death." V 


A ritual can at best secure a temporary place in Heaven, 
and when the merit (punya) earned by it is exhausted 
there is again birth into this world. A deeper signifi- 
cance is attached to sacrifice, when the worshipping 
self and the gods worshipped are realized to be the 
same. The ceremonies of offering oblations to gods 
thus come to be looked upon as mere external affairs 
fit for the ignorant who do not understund the mystery 

of the universe. Sacrifice to the 


| 


Knowledge of the Self or Brahman is regarded asy” 


Self or God is the à 
means of attaining the superior to sacrifice to gods. It is 


— RE only through the realization of the 
Self or Brahman that rebirth can be stopped and along 
with it all misery. One who truly realizes his unity 
with the Immortal Brahman, realizes immortality. 
The Upanisads conceive Brabinan not only as the 
pure ground of all reality and con- 
EI and sciousness, but also as the ultimate 
source of all joy. Worldly pleasures 
are only the distorted fragments of that joy, just as 
worldly objects are limited manifestations of that 
Reality.? One who can dive into the deepest recess 
of his Self. not only realizes his identity with Brahman 
but gets to the heart of Infinite Joy. The proof that 
the Self is the source of all joy (says Yajnavalkya to 
his wife Maitreyi) is that it is the dearest thing to man. 


1 Mundaka, 1.9.7. ? Brhaddéranyaka, 4 3. 32, 
— n 


B T^ 


k. 
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One loves another person or thing because he identifies 
himself with that person or thing, regards him or it as 
his own Self. Nothing is dear for its own sake, says 
Yajnavalkya. The wife is not dear because she is wife, 
the husband is not dear because of being a husband, 
the son is not dear because of being 
GEAR RAE because of 4 gon, wealth is not dear for its 
own sake. Ali isdear because of 
the Self. ! 'That the Self in itself is bliss is shown 
also by pointing out that when a man falls into dream- 
less sleep, forgets his relation with the body ,;/the senses, 
mind and external objects and thus retires into his own 
intrinsic state, he is at peace, he is untouched by 
pleasure and pain. 
Modern biology tells us that self-preservation is a 
basic instinct in all living beings. But why is self or 
uer. life so dear ? The answer is given 
Desire to live is due : z a 
tothe joy that lies in by the Upanisads.  Life-is so dear 
Aet because life is joy. Who would 
like to live if life was not joy ?? The joy tbat we 
have in daily life, however disturbed and meagre 
is might be, sustains our desire to live. Greater 
joy is not obtained by running further away from 
the Self, after worldly objects. Desires for, objects are. 
the fetters that bind us to the world, to the painful 
vicious circle—birth, death and rebirth. The forces 
of desires take us away from the Self and condition 
our existence in the way we hanker after. The more 
we give up our hankerings for objects and try to 
realize our identity with the true Self (Atman) or God 


1 bid., 4. 5. 6. 3 Tait., 2.7. 
51—1180 B) e 2 A 
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(Brahman), the more do we realize true happiness. 
To feel at one with the Self is to be one with the 
Infinite God, the Immortal and the Infinite Joy. 

Nothing then remains unattained, 
ureatest o5. ^^ 1* the nothing left to be desired. The 

Katha declares, therefore, that a 
mortal attains immortality and unity with Brahman 
even here, in this very life, when his heart is free from 
all desires.' 

If Brahman or Atman is the Reality underlying 
Creation of the woa. the Whole universe, then the ques- 
out of Brahman or tion may arise as to the exact 
Atman. s 

relation between Brahman and the 
world. The accounts of creation given in the different 
Upanisads do not exactly tally. But all appear to be 
unanimous in holding that Atman (or Brahman or Sat) 
is both the creator and the material cause of the world. 
And in most of these accounts the starting-point of 
creation is described somewhat like this: At first 
there was the soul. It thought, ‘ I am one, I will be 
many, ‘I wil create the worlds.’ Description 
of the subsequent steps by which things are/ created 
varies, some stating that out of Atman first arises the 
subtlest element ‘ Akasa,” thence gradually all the 
grosser ones ; others give different accounts. ¥ 

From these statements creation would appear to be 

real and God (i.e. The Absolute 
. The denial of mul- Soul) a real creator. But in many. 
tiplicity. 

places we are told that there is no 
multiplicity here (‘neha nānā asti kificana’ y. * that 
one who sees the many here is doomed to death 


1 Katha, 2. 6.14. 2 Katha, 24,11; Brhad., 4.4.19. 
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(° mrtyoh sa mrtyum àpnoti ya iha nàüneva pasyati ').! 
In explanation of the unity of all things, which 
appear to be many, examples like these are cited: 
Just as different articles made of gold are all really 
one, gold is the only real substance in them and 
the different names and forms (nàma-rüpa) which 
make them appear as many, are merely matters of 
verbal distinctions, similarly in all objects there is 
the same Reality, and their differences are 
merely verbal.” The objects of the world are denied 
separate, individual existences. Brahman (or Atman) 
is also described in many passages not as Creator, 
but as a Reality which is indescribable, being not 
only unspeakable, but even unthinkable. Brahman 
cannot be an object of worship even. Thus the Kena 
declares: ‘‘ That (Brahman) is other than what is 
known and beyond the unknown. What is not 
expressed by speech and by which speech itself is 
expressed, know that to be Brahman, and not what 
one worships as Brahman.’’ ? 

These two different kinds of statements about the 
- world and God naturally present a 
B ES creation then puzzle. Is God really the creator 

| of the world and the world  alsó 
real therefore ? Or, is there really no creation and is 
the world of objects a mere appearance? Is God a 
determinate knowable reality which can be described 
by suitable attributes or is God an indeterminate, un- 
knowable something? What is the real view of the 
Upanisads ? Subsequent Vedanta treatises take up 


1 Ibid, 2 Chànd., 6. 1. 3 Kena, 1. 3-4, 
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these problems for solution. The Brahma-sitra of 
Badarayana attempts to systeinatize and ascertain the 
real views of the revealed texts. But its brief state- 
ments themselves admit of different meanings. Subse- 
quent writers who commented on 
The different views the  Brahma-suira give their own 
eading to different . à 4 
schools of Vedünta. interpretation: to the U panisads and 
the sütras very clearly and elabo- 
rately. Of the different rival schools that came into 
existence in this way, that of Sankaracarya is the best 
known. Infact what ordinarily passes now-a-duys as 
the Vedanta, and sometimes even as Indian philosophy 
to outsiders, is really the Advaita Vedanta of the 
Sankara school. Next comes, in point of popularity, the 
Visistadvaita school of Ramianujacarya. We shall 
discuss the philosophy of the Vedanta as developed in 
these two schools under three heads: The world, God 


and the Self. 


Tl. Tare SANKARA AND RAMANUJA SCHOOLS 
OF THE VEDANTA 


1. The World a a 
(i) The Unanimous Views 


Both Sankara and Ramanuja reject theories which 
explain the world (1) either as the 

The ^ unanimous product of material elements which 
— — — by tbemselves combine together to 
form objects, (2) or as the transfor- 

mation of an unconscious nature that spontaneously 
evolves all objects, (3) or as the produet of two kinds of 
independent reality, such as matter and God, one of 
which is the material, the other the efficient cause 
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which creates the world out of the first. Both agree 
that an unconscious cause cannos produce the world, 
and both hold that even — conception of two 
ultimately independent realities, one 
conscious and another unconscious, 
producing the world by interaction, 
is unsatisfactory. Both take their stand on the Upani- 
sadic view that ‘ All is Brahman ' (sarvam khalu idam 
Brahma), and matter and mind are not independent 
realities but grounded in the same Brahman. Both are, 
therefore, monists or believers in one ultimate Reality 
in which the world of multiple objects is rooted. 
Badarayana, whom both Sankara aad Ramanuja 
follow, discusses at length the unsa- 
eee id object other tisfactory nature of other alternative 
views. theories of the world. Refutation 
of other views is based both on in- 
dependent reasoning and the testimony of earlier 
scriptures. We may briefly sum up here the indepen- 
dent arguments by which the chief theories are 
refuted.! 
e The Sankbya theory that unconscious primal matter 
(prakrti), composed of the three gunas (sattva, rajas 
and tamas), gives rise to the world 
SEARA view ee without the guidance of any con- 
tion. scious agent, is not satisfactory. 
Because the world is a harmonious 
system of nicely adjusted objects which cannot be 
believed to be the accidental product of any unconscious 
cause. As the Sankbya itself admits, this world, consist- 


Sankara and R4ama- 
nuja are both monists. 


1 Vide Sec. 2, Chap. II of the  Brahma-süt., and the Bhdsya of 
Sankara and Raménuja thereon. 
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ing of bodies, senses, motor organs and other objects, is 
made just to fit the diverse souls born into it in accor- 
dance with their past deeds. But how can an uncon- 
scious nature carry out such a complicated plan ? In 


NE S iion: cf admitting that there is a purpose in 
an ordered world ia the world, but denying at the same 
——— time the existence of a conscious 

creator, the Sankhya commits itself 
toan absurd position. Unconscious teleology is unintelli- 
gible. Adaptation of means to ends is not possible 
without conscious guidance. The spontaneous flow of 
milk from the cow for the sake of a calf is cited by the 
Sankhya as an example of unconscious but purposive 
act. But it is forgotten that tbe cow is a living, 
conscious being and milk flows impelled by her love for 
the calf. No undisputed example of an unconscious 
object performing a complicated purposeful act can be 
cited. 'The souls (purusas) that the Sankhya admits are 
said to be inactive and, therefore, they also cannot help 
the evolution of the world. 





The Vaigesika theory that the world is caused bw 
the combination of atoms is similarly untenable because 
- these unconscious atoms cannot 
8 _retutation of produce this wonderfully adjusted 

world. For the regulation of the 
atoms in the formation of the world the moral law of 
adrsta is, of course, admitted by the Vaiéesika. But 
this law is also unconscious and the difficulty is is not 
‘removed. Besides, how atoms at first begin to. move 
in order to create tbe world is not explicable. If move- 
ment were the inherent nature of the atoms, chey would 


' } 
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never cease to move and the dissolution (pralaya) of 
objects, as the Vaiéesika admits, 
B abusi etii — would never occur. Souls are of 
world. course admitted, but they are not 
admitted to have any intrinsic con- 
sciousness. Consciousness arises after the souls are asso- 
ciated with bodies and the organs of knowledge ; and 
these do not exist before creation. Hence atoms cannot 
receive any conscious guidance even from souls. 
Against those Bauddha thinkers who explain the 
objects of the world as aggregates 
"ddr Mass aed of thé of different momentary elements, it 
is pointed out that momentary 
tbings cannot possess any causality. Because to | produce 
an effect the cause must first arise and then act and, Fi 
therefore, stay for more than one moment, which is 
against the doctrine of momentariness. Even if the 
separate momentary elements be somehow produced, 
no aggregate can be caused, for no substances are ad- 
mitted (by these Bauddhas) which can bring together 
the elements and produce the desired objects. As coun- 
sĉiousness itself is admitted to be the effect of the 
aggregation of the diferent elements, it cannot exist 
before aggregation, and the difficulty of unconscious - 
cause, Seen before, arises here also. 
Against those Bauddhas who hold the/ view of 
subjective idealism —— 
BU SU aen and declare that the world, "like a 
NS world, is unten- dream, is only an illusory product 
of the imagination, the following 
important objections are pressed by Sankara. (a) The 
existence of external objects cannot be denied because 
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they are perceived to exist by all persons. To deny the 
existence of a pot, cloth or pillar while it is being per- 
ceived, is like denying the flavour of the food while it 
is being eaten: it is a falsification of immediate experi- 
ence by sheer force. (b) If immediate experience is dis- 
believed, then even the reality of mental states cannot be 
believed in. (c) To say that ideas of the mind illusorily 
appear as external objects is meaningless unless at 
least something external is admitted to be real. Other- 
wise, it would be as good as to say that a certain man 
looks like the child of a barren woman. (d) Unlessf 
different perceived objects like pot and cloth are 
admitted, the idea of a pot cannot be distinguished 
from that of a cloth, since, as consciousness, they are 
identical. (e) There is a vital difference between dream- 
objects and perceived objects: the former are contra- 
dicted by waking experience, while the latter are not. 
External objects perceived during waking experience 

Uo cannot be said to be unreal so long 
Terng M as they are not felt to be contra- 
= dicted. So subjective idealism, and 
along with it also nihilism (Sünyavàda), fail to explaim 
the world satisfactorily. 

Even a deistic theory (held by the Saivas, Pasupatas, 
oy LESE" Kapülikas and Kalamukhas ) which 
creation are not ten. holds that God is the efficient cause 
shis and matter is the material cause of 
the world is not accepted. The chief objection raised 
is that as such a view is based not on the Vedas, but 





. 


1 For this fourfold classification of non-Vedic deistic schools vide 
Rámàánuja's Bhàásya on 2.9.35, which quotes Sairágama. 











THE VEDANTA PHILOSOPHY 409 


on independent reasoning and ordinary human experi- 
ence, it should tally with what we observe in life ; but 
it does not do so. So far as our experience goes, a 
spirit can act upon matter only through a body, con- 
sisting of organs of perception and movement. Again 
his activity is caused by some motive, such as attain- 
ment of pleasure and removal of pain. But God is said 
to be devoid of body as well as passions and desires. 
In the light of empirical experience we fail, therefore, 
to understand the manner as wellas the motive of 
God's creation of the world. 


(ii) Ramanuja’s Conception of the World 


But inspite of their agreement in the above respects, 
i Sankara and Rāmānuja differ as to 
Rämänuja accepts the p 
Upanisadic acerunt of the exact way the world arises out 
— MOS fe of the one Reality, Brahman. 
Ramanuja takes the Upanisadic accounts of creation, 
stated previously, in a literal sense. He holds that the 
Omnipotent God creates the manifold world out of 
Himself by a ,gracious act of will. Within the All- 
4nclusive God (Brahman) there are both unconscious 
a radial matter (acit) and the finite spirits 
by God from matter (cit). VThe first is the source of the 
which existsin Him. aterial objects and as such called 
prakrti (i.e. root or origin) after the Svetdsvatara- 
Upanisad,! the Puranas and Smrtis, whose 
authority Ramanuja highly values. This prakrti is 


1 Sret., 4.6 (ajàm ekám lohita-Sukla-krspám, etc.) and 4,10 (máyám tu 
prakrtim vidyit, mayinam tu Mahedvaram; tasya avayavabhütaistu 
vyaptam sarvam idam jagat). Also vide  Brahma-süt, 1.4.8 and 
Ràmàünuja's Bhasya thereon. 


52—(1180 B) . 
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admitted, as in the Sankhya, to be an uncreated (aja), 
eternal reality. But unlike the Sankhya, Ramanuja 
believes that it is a part of God and controlled by God 
just as the human body is controlled from within by 
the human soul. During the state of dissolution 
(pralaya) this primal unconscious nature or prakrti 
remains in aj/latent, subtle (suksma) and undifferentiat- 
ed (avibhakta) form. God creates out of this the world 
of diverse objects in accordance with the deeds of the 
— souls n the world prior to the last 
are first created and dissolution. Impelled by the omni- 
then mized op together potent will of God the undiffer- 
— entiated subtle matter gradually 
becomes transformed into three kinds of subtle elements 
—fire, water and earth. These differentiated elements 
manifest also the three kinds of qualities known as 
sattva, rajas and tamas. Gradually the three subtle 
elements become mixed up together and give rise to all 
gross objects which we perceive in the material world. ! 
In every object in the world there is a mixture of three 
elements. /This process of triplication is known as 
trivrtkarana. 
Rāmānuja holds, therefore, that creation is a fact 
and the created world is as real as 
re isa real act Brahman. Regarding the U panisa- 
die texts which deny multiplicity of 
objects and assert the unity of all things, Ramanuja 
holds that these texts do not mean to deny the reality 


1 Wide Sribhasya, Vedüntasüra and Vedüntadipa on 1.4. 8-10, 1.1.3 
and 2.1.15 (note that the gunas are conceived here, after the Gitd, as 
qualities, and as produced by Prak[ti, not as the essence thereof). 








THE VEDANTA PHILOSOPHY 411 


of the many objects, but only teach that in all of them 
there is the same Brahman, on which all are dependent 
for existence, just as all gold articles are dependent on 


gold. What the Upanisads deny is the i ndependence of v 


objects, but not their dependent existence. et 
‘Tt is true, Rimanuja admits, that God has been 
x7 described (in the Soetašpatara) as 


Maya | : 5 — 
wonderful —— ane wielder of a magical power (maya), 


feancreation that is but this only means that the inscru- 

table power by which God creates 
the world is as wonderful as that of a magician. The 
word ‘ maya’ stands for God's power of creating 
wonderful objects (vicitrartha-sargakari Sakti). It also 
stands sometimes for prakrti to signify her wonderful 
creativity.! 


Ramanuja denies, therefore, that creation and the 
created world are illusory. To 
Réimacujaholdsthat strengthen this position he further 
all knowledge is true. holds that all knowledge is true 
(yathartham sarva-vijüanam) and that 
there is no illusory object anywhere. Even in the case of 
the so-called illusory snake in the rope, he points out that| 
the three elements (fire, water. earth) by the mixture of 
whicha snake is made, are also the elements by the mixture 
of which a rope is made, so that even in a rope there i: 
something of a snake end this common element really 
existing in the rope is perceived when we take it for a snake 
No unreal object is perceived then. The constituent 
elements of every object being in every other thing, every 
so-called illusion can be similarly explained away. This 
theory of Ramanuja resembles in essential respects the 
view of some modern realists like Boodin, who hold that 
all immediate experience of objects is true on the strength 
of the quantum theory of  Schródinger, according to 
which each of the electrons, which compose material 









1 Sribhdsya, 1.1.1. 


AA 
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objects, pervades the whole world, so that '' Everything is 
immanent in everything else.''! 


(i) Sankara’s Conception of the World 


Sankara finds it difficult to reconcile the Upanisadic 
statements of creation, taken in the 

— literal sense, with those denying 
baat new rare peal the world of multiplicity. Con- 
of plurality ? sidered in the light of the general 
trend and spirit running tbrough- 

out the Upanisads, the stories of creation seem, to him, 
to be out of joint. Description of Brahman -as really 
devoid of all assignable marks becomes unintelligible 
if His creatorship is real. The teachings about the 
nultiplicity on the — of 






rahman cannot also be understood. If the world 
"were real how could it disappear ? The dawn ol disappear ? The dawn of 


“the knowledge of Reality can dispel * ^ the 
unreal appearing as real, not what is really real: 
"This idea  furnishes ankara with the clue to 
the mystery of the Mur. If the world is a mere 
appearance, as our dream objects are or as objects 
appearing iu illusion are, then the present appearance 
of the world and its disappearance on the knowledge 
een Ap Ee ef Reality become intelligible. 
Reconciliation lies in j —— 
understanding creation This reconciliation 1s suggested 
— Ow: by the  Upanisads themselves. 
Even in the Rg-veda® the one Indra (God) is said 
to appear in many formsthrough powers of creating illu- 





1 Wide J. E. Boodin's paper on * Functional Realism,’ The Philo- 
sophical Review, March, 1934, 
8 Bk., 6.47.18. 
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sion (maya). The Brhaddranyaka also accepts this.* 
The Svetdsvatara clearly states that the origin (prakrti) 
of the world lies in the magical power (maya) of God ? 
Maya as a power of God is indistinguishable from 
i j Him, just as the burning power of 
— pe — rige fire is from the fire itself. It is by 
7 i pa aa from this that God, the Great Magician, 
: conjures up the world-show with 
all its wonderful objects. The appearance of thi# 
world is taken as real by the ignorant, but the wise 
who can see through it finds nothing but God, the one 
Reality behind this illusory show. 
If we try to understand the process by which 
ordinary illusions in life take place, 
Creation understood 1 a 
in the light of an ordi- Wwe find that an illusion, say, of 
nery ilusion. snake in a rope, is due to our 
ignorance of what really is there behind the appear- 
ance, t.e. ignorance of the substratum or ground 
(adhisthana), in this case, the rope. If we could know 
the rope as the rope, there would be no illusion about it. 
But mere ignorance of the rope cannot give rise to the 
¿llusion. For, otherwise, even a person who has never 
known what a rope is would always see serpents in 
am things. ‘The ignorance creating an 
SE. d Gom illusion does not simply conceal 
— and distor- from our view the real nature of 
the ground, the rope, but positively 
distorts it, t.c. makes it appear as something else. 
Concealment  (üvarana) of reality and distortion 


1 ' Indro müyübhih puru-rüpa iyate.' Vide Brhad., 2.5.19 and Safkara 
thereon. 

2‘Mayaim tu prakptim vidyat, myinam tu Mabeávaram.' Vide 
Svet., 4.10. and Sankara thereon. 
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(viksepa) of it into something else in our mind are 
then the two functions of an illusionfproducing ignor- 
ance (avidyà or ajüüna). 
When an illusion is produced in us by some one 
RS ue ains show else, for example, when a magician 
deceives only the igno. makes one coin appear as many to 
rant, but not himself. 45, it is an illusion for us, the 
perceivers, and not for the conjurer.] From our stand- 
point, then, illusion is the product of our ignorance, 
which prevents us from seeing the real nature of the 
thing and which makes us see something else in its 
place. If any spectator can persist to see the one coin 
as it is, the magician's wand will create no illusion 
for him. For the magician, the illusion is only a 
conjuring will, by which his spectators are deceived, 
and not himself. 


In the hght of such cases, maya, the cause of the 
world-appearance, may also be under- 

ee sn eee Wer stood from two standpoints. For 
— — of the God, maya is only the will to create 
the appearance. It does not affect 

God, does not deceive Him. For ignorant people likes 
us, who are deceived by it and see the many objects 
here instead of one Brahman or God, maya_is an 
illusion-producing ignorance. In this aspect mayá is 
also called, therefore, ‘ajñāna ' or * avidyà ' (synonyms 
| for * ignorance’) and is conceived as having the double 
function of concealing the real nature of Brahman, the 
ground of the world, and making Him appear as 
something else, namely, the world. In so far as maya 
positively produces some illusory appearance it 15 
called positive ignorance (bhava-rupam ajñamam); and 
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in so far as no beginning can be assigned to the world, 
maya is also said to be beginningless (anadi). But, 
for those wise few who are not deceived by the world- 
show, but who perceive in it nothing but God, there is 
no illusion nor, therefore, illusion-producing maya. God 

to them is not, therefore, the wielder of maya at all. 
We have seen previously that Kāmānuja, following 
š the SvetdSvatara, speaks also of 

Sankara‘s interpreta- — 
tion of mayá differs maya, but he means thereby either 
sro SAR OTS ia, God’s wonderful power of real crea- 
tion or the eternal, unconscious primal matter which is 
in Brabman and which is really transformed into the _ 
world. Sankara also speaks of maya as the power of | 
God; but this creative power, according to him, is not a 
permanent character of God, as Ramanuja thinks, but 


— M > — — 


only a free will which can, therefore, be given up at 
will. The wise who are not deceived by the world- 
appearance need not conceive God at all as the 
bearer of this illusion-producing power. Besides, even 


when conceived as a power, miüyà is not a distinct 
entity in Brahman, but inseparable’ aud indisinzuish- 
able from 1t as the burning power is from fire, or will 
js from the mind that wills. ven when Sankara 
identifies maya with prakrti, he means nothing’ more 
by it than that this creative power is the source or 
origin (prakrti) of world-: “appearance, to those who 
perceive this appearance. The difference between 
Ramanuja and Sankara, then, is that while, according 
to Ramanuja, the matter which exists in God (and, 
therefore, also God ') really undergoes modification, 


! Raminoja himself tries, of course, to avoid this deduction partly 
by saving that the essence (svarüpa) of God does not change. How far 
this is consistent we shall consider hereafter. 
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Sankara holds that God does not undergo any real 
change; change is only apparent, not real. 
Illusory modification of any substance, as of 
EE eee the rope into the snake, is called 
in real change, but  tivaría, and real modification, as 
Safikara does not. : : i 
of milk into curd, is called 
parinüma. Sankara’s theory of creation, as described 
above, is, therefore, known as vivarla-vdda and is 
distinguished from the Sankhya theory of evolution 
(by the real modification of prakrti) which is called 
paurindma-vdda. Ramanuja’s theory also is a kind of 
parinama-vida, because he admits that the unconscious 
! 
NE rad ad element in God really changes 
Vivarta-vada arethe into the world.  Vivarta-vàda and 


two f Satka 
eae kaa — — — both _agree, however, 


_ . — — —=— — — — 


contained somehow in 38 t cause and, | therefore, osa 
"come under satkarya-vada, or the theory ry that the “effect 
(karya) is existent (sat) in the cause, and is not a new _ 
‘thing. The process of the imaginary attribution of 
something to where it does not exist is called adhydsa. 
In modern psychological terminology a process of thas 
kind is called projection. In all illusion there is such 
„projection (adhyàsa), the serpent is projected (adhyasta) 
by imagination on the rope, and the world on 





Brahman. 
The Upanisadic accounts of creation, then, are tc 
be understood in the sense of the 
MA S REM. metimes evolution of the world out of 
Brahman through its power of 


maya. This maya, Sankara admits, is in some scrip- 
tures called also avyakta or even prakrti having the 
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three elements of sattva, rajas and tamas. gBut this 
should not be mistaken to be the same as thé Sankhya 
doctrine in which prakrti is an independent reality." 
It is absolutely dependent on God. 


In addition to the advantages of consistent inter- 
pretation of scriptures, the theory 

Karate nine at DER of vivarta, Sankara points out, 
tion. gives also a more rational explana- 
tion of creation. If God is the creator of the world 
and creates the world out of any other substance like 
matter, then in addition to God, another reality is to 
be admitted and God ceases to be the all-inclusive only 
reality ; SN DR is lost. But if that matter be 
conceived as’ something real and within God, and the 
world be conceived as a real transformation of it, 
we have to face a dilemma.” Either matter is a part 
of God, or identical with the whole of God. If the 
first alternative is accepted (as Ramanuja does), then 
we are landed into the absurdity that God, a spiritual 
substance, id composed of parts like material sub- 
stances, and is consequently also liable to destruction, 
fike such objects. If the second alternative (namely 
that primal matter is the whole of God) be accepted, 
then, by the transformation of matter, God is wholly 
reduced to the world and there is no God left after 
creation. (Whether God changes partly or wholly, if |, 
change be real, then God is not a permanent, un- w 
changing reality. He then ceases to be God. These 


t Vide Sakara on Brahma-sit., 1. 4. 3 and on Sretascatara, 4. 5 


and 4. 11. 
2 HBrahma-süt., 2. 1. 26-28. 
58— (1180 B) e = e 
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difficulties are avoided by vivarta-vāda according to 
which change is apparent. 


These difficulties are felt also by Rümünuja. But he 
thinks that the. mystery of creation 

How Ramanuja ex- is beyond human intellect, and we are 
plains the difficulties 10 accept the account of creation given 
of creation. in the scriptures. As for difficulties, 
once we admit that God is omnipotent, 
omniscient and has wonderful powers, mothing should be 
thought impossible for him.’ Though Sankara also believes 
that without the help of the revealed scriptures the 
mystery cannot be solved simply by the unaided human 
reasoning (kevalena tarkena),? he points out that the 
scriptures themselves have told us how the many can 
illusorily appear out of the one. Following the light shed 
by the scriptures we can employ our reasoning and under- 
stand, even in the likeness of our ordinary experiences of 


illusion, the mystery of creation so far as it is humanly 
possible, 


(tv) In what sense Sankara calls the World 
Unreal ? 


But while speaking of Sankara's theory of creation, 
it is necessary to warn the reader against a very conf- 
mon misunderstanding of his theory, for which some 
ics of his latter-day followers also are 

The world is mot : : | 
a dream, partly responsible. Sankara wants 
us to understand that the world is 
like a dream or illusion but is not identical with it. 
If he believed that the objects we perceive normally 
in waking experience are of the same status as dream 


ae | 


" 
! Vide Sribhasya on 2. 1. 26-28 und 1. 1. 3 
2 Vide Satkarafon Brahma-sit., 9. 1. 27. 
" 
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or illusory objects, then he would accept subjective 

EA EMEN ie BE idealism. But. we find that ne 
dicted by waking expe- rejects such idealism of the vijna- 
noces navadins and asserts in that 
connection * that the objects of ordinary perception do 
not possess 1: same status as dream-objects, because 
the latter dre contradicted by waking experience, 
while the former are not. Contradiction _(badha) is 
the test of error, whereas non-contradiction (abadhi- 
tatva) is the test of truth. The worl is unreal in the 
sense that it it is is contradicted | by t the experience of one 
who realizes that- -Brahman. is. the “only reality. ll. 
the je world-appearance is so contradicted by that superior 
experience, it t enjoys uncontradicted | reality. 


This position of Sankara has been developed later 
into the well-known theory of three- 
The three levels of š S — 

experience and three- fold existence Gattũ-traividhya) 
epigr T corresponding to three levels of 
experience. Dream-experience and 

ordinary experience of illusion (of the snake-rope kind) 
stand lowest and the objects of such experience enjoy 
th lowest kind of existence. Such existence is named 
pratibbasika-satta, because objects possessing it eatst 
only so long as they appear to some mind. The - 
reality of such experience and its objects is disproved 
when normal waking experience contradicts them. 
The objects of normal experience enjoy, therefore, 
an existence superior to that of dreams and illu- 
sions. Normal waking experience is known as 
practical or empirical experience (vyavaharika), because 


1 Wide Brahma-sat., 2. 2. 28. 
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our practical life is based on this. The existence of the 
objects of such experience is called practical or empirical 
existence (vyāvahārika-sattā). But even such experience, 
with its objects, is contradicted by the supreme expe- 
rience, namely, the realization of Brahman (Brahma- 
jnana). As such knowledge is nothing other than the 
immediate intuition (aparoksanubhiti) of the Self itself, 
there is no distinction here between experience and 
object: both are one. This supreme experience, which is 
another name for Atman or Brahman, has absolute 
existence (pairamarthika-satta), because there is nothing 
to contradict it. The reality of these three kinds of ex- 
istence—merely apparent (or subjective), empirical and 
absolute—is contrasted with utter falsity (alikatva or 
tucchatva), as of the child of a barren woman. ‘The 
latter does not even appear as an object of any experi- 
ence, and there is no question of its being contradicted, 
whereas even an illusory serpent at least appears to exist 
in some experience, however short-lived it may be. 

The objects of ordinary empirical experience (vyava- 
harika) stand midway between illusory or dreamyjobjects 
(pratibhasika) and Brahman or the Absolute Reakty 
(piramarthika-satta). They are real for our sense ex- 
perience, but not ultimately real,or, as Kant would say, 
they are empirically real and transcendentally ideal. 


w) Ramanuja’s Criticism of the Advaita Theory 
of Illusion 


Raminuja who lived long after Sankara had the 

opportunity of criticizing severely 

The difficulties ofthe the views of Sankara as well as of 

d theory Of his followers, in the course ol his 

E s commentary on the Brahma-sütra. 

We are indebted to bim for exposing many of the obscure 
- B : 


THE 
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points of the Advaita school. Though the charges raised 
by Rimanuja have been replied to by the Avdvaitins, they 


have great value 


for understanding more clearly both 


Ramanuja and Sankara. We shall mention here 
Ramanuja’s chief objections against the Advaita theory of 
maya or ajñána and also show briefly how they can be 


met. 


Where does the Ignorance (ajfiana), that is said to 
produce the world, exist? It cannot be said to 


(1) Where does Ignor- 
ance exist? 


Ignorance be said 


exist in an individual self (jiva), 
because individuality is itself produced 
by Ignorance and the cause cannot 
depend on its effect. Neither can 
to be in Brahman, because then it 


ceases to be omniscient. 


The reply to this, in defence of Sankara, would be that 
even if Ignorance be said to be in the 
individual self, the difficulty arises 
only if we regard the one as preceding 
the other. But if we regard Ignorance 


These difficulties are 
based on some miscon- 
cepiions. 


dependent aspects 
circumference, or a 









S 
its sides, orfatherhood and 








triangle an 





sonship, the difficulty does not arise. But if, on the other 
hand, Brahman be regarded as the locus of Ignorance, even 
then the difficulty can be removed by removing a misunder- 
standing on which it is based. Maya in Brahman is 
Ignorance only in the sense of the power of producing 

* ignorance and illusion im individuals ; it does not affect 
Brahman any more than the magician's power of creating 
an illusion affects his own knowledge. 


It is said that maya or ajhana conceals the real 


(2) If Ignorance con- 
ceals Brahman, then its 
self-revealing nature is 
destroyed. 


nature of Brahman. But Brahman is 
admitted to be essentially self-reveal- 
ing. If maya conceals Brahman it 
means that His self-revealing nature 


is destroyed by it and Brahman ceases to be. 


The reply to this is that Ignorance nceals Brahman 
inthe sense of preventing the ignorant mdividual from 










ie sun by prevent 





a person from perceiving the sun. 


So Ignorance does no more destroy the nature of Brahman 





- (que t R: L... =í -—— baa ED 
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than the cloud destroys the self-manifesting nature of the 
sun. Self-manifestation means manifestation of itself in 
the absence of obstacles—and not inspite of obstacles. 
"The sun does not cease to be self-revealing because the 
blind cannot see it. 


What is the oS ihe Ignorance? Sometimes 
= . ., the Advaitins say that maya is jin- 
to Last qatata pes describable (anirvacaniya), it is neither 
upreal, but indescrib- Teal nor unreal. This is absurd. 
Because our experience shows that 
yi things are either real or unreal. How 
ere be a third category besides these two contradic- 
ries 


3 ^ 


The reply to this is that maya, as well as every illusory 
object, is said to be  indescribable 

Thereal meaning of Owing to a genuine difficulty. In so far 

' indescribable (anir- asit appears to be something, an illusion 
vacaniya). or illusory objeet cannot be said to be 
unreal like a square-circle or the son of 

a barren woman, which never even appears to exist y Again 
in so far as it is sublated or contradicted afterwards by some 
experience, it cannot be said to be absolutely real like Atman 
or Brahman whose reality is never contradicted. Maya 
and every illusory object have this nature and compel us to 


recognise this nature as something unique and indescrib- 


able in terms of ordinary reality or unreality. aad het 
Aya is indescribable is or to describe a fact, mely, 


our imability to bring it under any ordinary categor nd it 
Joes not mean any violation of the Taw of contradiction. 
n fact as ' real means herë the ' absolutely real’ and 
‘unreal’ * the absolutely unreal,” they do not constitute a 


pair of contradictories any more than’ two words like ' ex- 
tremely cold ' and ‘ extremely hot ' do, 


Again sometimes, may& or avidya is snid by the 
iem Advaitins to be positive ignorance 

aet e — ari (bhāva-rūpam ajangan. This is alsc 
meaningless. Ignorance means want 


of knowledge, and how can it be positive then? 


* 


The reply in defence would be that as the illusion- 
produciug ignorance is not merely an absence of the know- 
ledge of the ground of illusion, but positively makes this 


P w (T. e 
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La 


. ground appear as some other ee it is properly described 
as positive, in this sense. 


Granting that maya is something positive, how can 

8* it be destroyed by the knowledge of 

—— "he pon Brahman? Nothing that positively 

ed? | exists can be removed from existence 
by knowledge. 


The reply is that if the word ‘ positive ' be understood in 
the sense given above, this misunderstanding would not 
arise, Im our daily experience of illusory objects, like 
the serpent in a rope, we find that the object positively 
appears to be there and yet it vanishes when we have a 
clear knowledge of the ground of the illusion, viz. the rope. 


(vi) The Advaita Theory of Error 


We have already noticed that Ramanuja makes an 
attempt to deny the possibility of illusion altogether, on the 
ground that every apprehension is true. If his contention 
be true, then the Advaita position breaks down altogether. 
The Advaitins, therefore, take great care to discuss the 
nature of error, and their literature on the theory of error 
is so vast that we can mention here only a few salient 
points, relevant to our discussion. 


Ramianuja holds that as the constituents of every 

object are present in every other 

eRümiánuja's explana- Object (all objects being made out of 

tion of error is not the mixture of three elements), there 

satisfactory. can be no illusion. But even if some 

common Characters be granted to 

exist in two objects like snake and rope, we should not 

ignore that there are also differences between them, other- 

wise all things would appear alike.y Distinctions of 

appearances inspite of the commonness of component 

substances must then be admitted. Illusion concerns 

this appearance. When a rope appears 

An illusory object as rope, the knowledge is veridical. If e 

appears to be immedi- it appears as a snake it is false. The 
ately present. Advaitins lay stre t 

in our experience of illusion the jillu- 

sory object immediately appears to be present before us. So 

it is an object of immediate apprehension like This is a 
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snake," and not merely an object of wrong inference. The 
illusory object, whose nature, as we have seen, cannot be 
described as utterly unreal or absolutely real, is called an 
i ibable (anirvacaniya) ething. The appearance of 
he illusory/object is, therefore, said to be the product of an 
indescribable creation (anirvacaniya ersti). Just as the 
world is the creation of a long-endur- 
Such an object is ing Ignorance, which is termed the 
a creation of ignor- root-ignorance (mūlāvidyā), ordinary 
pam: occasional illusions are the creation of 
a similar ignorance (tulavidya). Both 
enjoy objectivity, though of two different grades ; both are 
creations of ignorance. This Advaita theory of error is 
known as anirvacaniya-khyati-vada (i.e. the view that the 
indescribable object appears in illusion), whereas Rama- 
nuja's theory of non-illusion is sometimes called sat-khyati- 
vida (i.e. the view that the real appears in so-called illu- 
sion). 











To sum up the Vedanta theory of the world: 
x ^ f- According to the Vedānta, the world 
ve esti- i 24. 
Stk of the views o ia grounded in God. While Rama- 
Sankara and Rāmā- 


* M A ymmo SR ps 
nuja regarding the  DU]B holds that God is the ground 


mor of the world as any organic whole 
is of its parts, Sankara believes that God is the ground 


G) of the world as the rope is of the serpent or the mind 


— án. 


(J 


is of any dream... Raméanuja believes, therefore, tht 
the world is absolutely real like God, being a part of 


God. But Sankara believes that the world is only 
practieally real, real for all practical purposes/ and 
till one realizes Brahman, its ground. The reality of 

e world 1s en n with that of dream- 
objects, but superior to it; neither is it ona par with 
the reality of God, but inferior to it. Sankara's theory 
thus should be called not nihilism but phenomenalism. 
Though the world is, in a certain sense; tHusion accord- 
ing to him, it is not a groundless illusion but 1s, to 
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borrow Leibniz's phrase, a well-grounded phenomenon 
(phenomena bene fundata). What is falsified of the 
world by the knowledge of Brahman is the diversity of 
particular phenomena, but not the pure existence on 
which it is grounded. In this aspect of pure existence, 
the world is in every sense identical with God and is 
eternally real like God, as Sankara clearly declares.! 


There are two aspects teachings of the Upa- 
nisads, as well as of Sankara’s views ative and (3 





the positive. negative side, the world is an 
appearance, on the positive, the world is God. Unfor- 
tunately, the negative doctrine had been unduly stressed 
by some of his followers and it had its baneful effect on 
Indian life. But there is no reason why we should not 
emphasize the positive aspect which inspired the Upa- 
nisadic sages with the sense of a living presence of God 
in the world and made their life so joyous. It is thus 
that the Vedanta can redeem life from the sloth that 
its misunderstanding has caused and spiritualize the 
daily life in its practical spbere. 





. 2. God 


We have seen that God was conceived even as early - 

as the Vedas in t g ‘ts: 
According to the "e aspects.: God 
Vedas, Upanigads and pervades the world, but He is not 


t Vedānta, God i : | Š 
wwe ‘immanent and  €xhausted in the world ; He is also 


. transcendent. beyond it. God is both immanent 


and transcendent. These two aspects of God persist 


! Vide Bhügya on Brahma-süt,, 2.1,16 : ** Yatha kiiranam Brahma 
trigu. kilega sattvam na vyabhicarati, tathā karyam api jagat triso 
kšlesu sattvam na vyabhicarati.** 


54—(1180 B) . ‘ 
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throughout the Upanisads and the later Vedanta, 
though the meanings of transcendence and immanence 
are not the same in all thinkers. It is usual to call the 
theory of the presence of God in all things ‘ pantheism ' 
and Vedanta is commonly described by this name. 
Pantheism etymologically means all-God-theory. But 
if all is God, the question remains open whether God 
is the mere totality of all objects of the world, or the 
totality of things and something more. When such 
distinction is made, the word ‘ pantheism ' 1s generally 
confined to the first view, whereas * panentheism ' (a 
word coined by a, German philosopher, Krause) is used 
for the second. To avoid the ambiguity of the word 
* pantheism,' and to remind ourselves of the fact that 
God in Vedanta is not simply immanent, but also 
transcendent, we should call the Vedanta theory of God 
panentheism, rather than pantheism. 


Another point of agreement among Vedantins is that 
all of them believe that the knowledge 

Belief in God starts of the existence of God is, at the first 

from an acceptance of — instance, obtained not by reasoning 
scriptural testimony. but from the testimony of the revealed 
scriptures. It is admitted, of course, 

that on the perfection of religious life the presence of God 
ean be realized by the devout souls. But to start with, we 
have to depend on an indirect knowledge of God.through 
the undoubted testimony of the scriptures. Scarcely 
any attempt is made, therefore, in the Vedanta, as 
in the Nyaya and other theistic systems, to adduce 
purely logical proofs for the existence of God. Argu- 
ments are confined generally to 

sis tis Ane Maat arate: showing the inadequacy of all theo- 

ji ok eget SNE Ooa ries of God, not based on serip- / 
tures, and to the justification of the 

scriptural views. This attitude of the 

Vedinta appears to he dogmatic and is sometimes made 
the object of criticism. It should be noted, however, that 
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even many Western philosophers (like Kant, Lotze and 
others) have ever and again rejected 
Testimony of Kant, such proofs as inadequate. Lotze 
Lotze and others on makes it clear that unless we start 
this. , with some faith in God, the rational 
proofs are of little avail. As he puts vt 
it: ''"Therefore, all proofs that God exists are pleas put 


forward in justification of our fai is iccording 
to him springs from ‘‘ the obscure impulse which drives us 












Reason is necessary something higher, remains a mere 
to justify faith already blin oping in the dark till it is—en- 
li | I i 













present. htËmed ings of 

ture’ that show the way to the reali- 
zation of God. Reasoning is necessary for e understand- 
ing of the s, for removin oubts, and realizin 


eir cogency. By itself reasoning is an empty form or 
method of thinking which can work only when materials 
are supplied. The scriptures supply to reason the matter 
for speculation, argumentation and meditation. This kind 
of dependence of reason on matter supplied from a non- 
rational source is nothing peculiar to theology. Even the 
greatest discoveries in science can be traced back to some 
non-rational origin like intuitive flashes of truth in imagina- 
fion which reasoning afterwards attempts to justify, by 
further observation, experiment, proof and elaboration. 
'* Dialectic,” says Bergson,? ‘‘ is necessary to put intuition 
to the proof.” Though all Vedaàntins primarily depend on 
the scriptures for belief in God, they make full use of reason- 
ing in the justification and elaboration of tbat belief. "They 
learn from the Upanisads that God is the Infinite, Con- 
scious, All-inclusive Reality, the Creator of the universe as 
well as its Preserver and Destroyer. Each one tries in his 
own way to develop what he thinks to be the most consist- 


ent theory of God. 


1 `Lotze, Outlines of a Philosophy of Religion, pp. 8-10. 
2 Creative Evolution, p. 251, Eng. Tr. by A. Mitchell. 
a . 
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(i Ramanuja’s Conception of God 


God, according to Ramianuja, is the Absolute 

do iue  apssiota Reality possessed of two integral 
rahman is said by him to be the 

only Reality in the universe in the sense that outside 
or independent of God there is no other reality. But 
God contains within Himself the material objects as 
well as the finite souls which are real. The Absolute 
One contains the many. This monism of Rāmānuja 
is known, therefore, as Viáistádvaita which means the 
Unity (advaita) of Brahman possessed (visista) of real 
parts (the conscious and the unconscious). It is not a 
distinctionless unity. Three types of distinction 
bheda) are generally distinguished by the Vedantins. 
The distinction that anything—say, a cow—has from 
things of other classes, such as horses, asses, is called 
a heterogeneous distinction (vijatiya-bheda). The dis- 
tinction that one cow has ffom another cow (i.e. an 
I object of the same class) is called a homogeneous distinc- 


tion (sajatiya-bheda). In addition to these two kinds 


of external distinctions, there is a third kind, 1 e. 


internal distinction (svagata-bheda), which exists 
within an object, between its different parts, such as 
between the tail and the legs of the same cow. Judged 
in the light of this threefold classification of distinc- 
tions, Rimanuja’s Brahman is said to be devoid of the 


fwo kinds of external distinctions (vijátiya and sa] 


jatiya), 
because there is nothing besides God, either similar 


or dissimilar to Him. But God is possess internal 
‘distinctions (svagata-bheda), as there are Within Him 
MEO — 












* . cu S 
E di 


P s 
«> m. 





"THE VEDANTA PHILOSOPHY 429 


different conscious and unconscious substances which 
can be mutually distinguished. as 


God is possessed of an infinite number of infinitely good 
qualities such as omnipotence, omni- 


God has all good 


qualities: science, benevolence. Therefore, 
$554 339, God is not characterless (nirguna), 


or indeterminate, but possessed of qualites /(saguna). 
When the Upanisads deny qualities of Brahman, they 
really mean that God is free from all bad qualities or 
imperfections. God really creates the world, sustains 
it and withdraws it. When the world is withdrawn 
and its objects are destroyed, even then there remains 
in God matter in an undifferentiated, homogeneous 
state, as well as the souls, because both are eternal. 
Objects made by the modification of matter undergo 
enange growth and decáy, but matter ouv OP wae 
they are created always remains there. Similarly the 
spirits always remain, though their bodies may change 
or perish. In the state of dissolution, when objects 
are absent / Brahman remains with pure matter and 
bodiless souls in an unmanifested form (avyakta). This 
^ may be called the casual state of 
(,Q9d as the unmani- Brahman (karana-brahtná). When 
again objects are created, God be- 
comes manifested as the/world of objects and embodied 
souls. This second manifested form of God may be 
called its effect-state (karya-brahma). / 
3 — the manifest- Those texts of the Upanisads which 
deny the existence of objects and 
describe God negatively as being beyond thought, speech, 
etc. really indicate the unmanifested state of Brahman.! 






1 Vide Sribhdgya, 1.1.1, 1.1.2, 2.1.15. 
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P If matter and spirits are parts of God, as Raümünuja 
repeatedly asserts, then does not God 


y Ram — “easy really undergo modification with the 
es regardin e rela- " wie m 
tion of God to matter change of atter ? Does He not 


and spirits. become also subject to the miseries 

from which the spirits suffer ? Are 
not then all the imperfections and defects which we find 
in the world really in God ? In the face of these difficulties 
Ramanuja seems to give up sometimes the imagery of parts 
and whole and employ other similies. Sometimes he takes 
recourse to the analogy of the body and the soul. God is 
the soul of which the material objects and spirits compose 





the body. Just as the soul he oni within, 
so God controls matter and spiri He is thus conceived as 
fhe Anturyamin or regulator of the universe from within. 





ith the nerpa s gana Ogy, amanuja tries to explain awa 
the charge of God's being subject to misery and imperfection. 
The soul, he says, is not affected by the bodily changes and 
imperfections; similarly God is not affected by the changes 
in the universe ; He fremains/beyond them or transcends 
them. Sometimes again Ramanuja tries to save God's 
immunity by the analogy of the king and his subjects. 

The ruler, inspite of having a body, is not affected by the — 

pléüsures and pains suffered by the subjects due to their_ 
obeying or disobeying the ruler's laws.’ These explana- 
tions of Ramanuja show that he is not very sure in his 
mind as to the exact nature of the relation between God 
and the universe. The relation between the soul and the 
body is surely very much different from that between the 

J king and his subjects ; and none of these two again contains 
- the relation of whole and parts. Besides, wh. ümánuja 
also speaks of the universe as ñ qualifying character 


(vi$esann) and God as the substantive (vi$esya), itis difficult 
to understand how God remains unaffected by the imper- 
fections of the universe. Rāmānuja himself is aware of 
the unsatisfactory character of his explanation and in one 
place he makes an important confession which is not 
quite in harmony with his general position. The essence 
(svariipa) of God, he says there, remains unchanged by 
changes in the Universe, and, therefore, God is unaffected. 

Tf this admission is to be logically followed, then, Ramanuja 
has to admit further that matter which is subject to change 


` N 
1 Vide Sribhdsya, 2.1.14. 2 bid. 
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is not essential and internal to God, but externally related 
to Him. Then his central theory that matter and spirits 
form real parta of God and God is really qualified by them 
becomes considerably weakened. To conceive matter and 
spirits as really existing within God and as really under- 
going change, and to hold at the same time that God is not 
affected by these changes, is to hold a very precarious 
position. 


Ramanuja’s conception of God is a kind of theism. 
Theism, in this narrow sense, 
ad mānuja s view of means belief in God who is both 
immanent and transcendent,! and 
is also a Person, i.e. a self-conscious being possessed 
of will. We have seen that all these characters are 
present in Ráàmànuja's conception of God. 

God is the object of worship and the goal of our 
religious aspiration. It is by pleasing God through 

- prayer that we can obtain salvation through His mercy. ~ 


(ii) Sankara's Conception of God 


God, according to Sankara, can be conceived from 
From the empirical two different /points of view. If 
etandpoint God is the we look at God from the ordinary 
omniscient and omni- B ; 
potent creator, possess- practical standpoint  (vyàvahürika 
So Cr goaa drsti) from which the world is 
believed to be real, God may be considered as the 
cause, the Creator, the Sustainer, the Destroyer of the 
world and, therefore, also as an Oinnipotent and Omni- 
scient Being. He then appears as possessed of all 
these qualities (saguna). God in this aspect is called 
Saguna Brahma or Isvara in Sankara’s philosophy. 
He is the object prora. 


1 Vide Ward, Realm of Ends, p. 234. 
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But the world, as we have seen, is conceived by 


Sankar | | š 
But this view of G ankara as "m appearance which 
does not reveal His rests on our 1gnorance. Descrip- 


p usa ton of fod e the Creator of the 

world is true only from the practical point of view, 
o long as the world-appearance is regarded as real. 
Creatorship of the world is not God's s essence (svarüpa- 
laksana) ; it is the description of what is merely 
accidental (tatastha-laksana) and does not touch His 
essence. 

Let us try to understand with the help of an 
ordinary example the distinction that Sankara wants 
to make here. A shepherd appears on the stage in the 
róle of a king, wages war, conquers a country and 
rules it. Now, the description of the actor as a 
shepherd gives what he 1s from the real point of view. 
It is an essential description of him (svarüpa-laksana). 
But the description of him as a king, ruler and 
conqueror, is applied to himonly from the point of view 
of the stage and his róle there; it is merely a description 
of what is accidental to the person (tatastha-laksana) 
and does not touch his essences” B 

Similarly, the description of Grod as conscious, real, 

4 infinite (satyam, jianam, anantam 
Xen el —— Brahma) ' is an attempt to describe 
is consciousness, real His essence (svarüpa), whereas the 
and infinite. a PME 3 ; 

description “of Him as Creator, 
Sustainer and Destroyer of the world, or by any other 
characteristic connected with the world, is a mere 
accidental description and it holds good only from the 


1 Tait., 2.1. 
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point of view of the world (vyàvahàarika-drsti). As we 
can regard the actor on the stage from a point of view ` 
other than that of the stage, so we can look at God also 
from a non-worldly point of view (paramarthika-drsti) 
and try to dissociate Him from the characters which 
we ascribe to Him from the point of view of 
the world. God in this aspect of what He really is, 
without any reference to the world, is called by 


Sankara Parambrahma or the Supreme God. P. 


For understanding this higher aspect of God as He 
is really in Himself (without relation 
to the world) along with the lower 


aspect, Sankara constantly draws 
on the analogy of the magician (māyāvī) as suggested 


in the Svetadsvatara. The magician isa juggler only to 
those who are deceived by his trick and who fancy that 
they perceive the objects conjured up.-But to the dis- 
cerning few who see through the trick and have no illu- 
sion, the juggler fails to be a juggler. Similarly, those 
who believe in the world-show think of God through 
this show and call Him its Creator, etc. But for those 
wise few who know that the world is a mere show, 
there is neither any real world nor any real Creator. «~ 


The analogy of the 
magician. 


This is the only way, thinks Sankara, in which We 

can understand in the light"of com- 

BUS. is Uis ulii mon experience how God can be 

nence and the tran- both in the world and yet beyond 
scendence of God. 

it—understand, that is to say, the 

immanence and the transcendence of God, which are 

taught by the Upanisads. The world, so long as it 

appears, is in God, the only Reality, just as the snake 

conjured out of the rope is nowhere else except in the 
|. 65—180 B) 
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rope. But God is not really touched by the imperfec- 
tions of the world just as the rope is not affected by any 
illusory characters of the snake, or even as the actor is 
not affected by the loss and gain of kingdom on the stage. 
Ramianuja, we have seen, finds difficulty in recon- 
This reconciliation “ing the immanence of God with 
oe for Rama- His transcendence. He  vacillates 
in his explanationtof how God can 
be said to be in the world and yet to remain unaffected 
by the world’s imperfections. This difficulty, however, 
is not peculiar to Ramanuja alone. It is present in 
most Western forms of theism also, which, like Rimi- 
nuja’s, look upon creation as real. 


God as the object of worship is based essentially on 
j : a belief in the distinction between 
Mn peo bin eis ha the worshipping self and the God 
viewed fram the lower worshipped. The reality of the 
limited self like that of a worldly 
object is based on ignorance—on the failure to realize 
that God is the only Reality. Besides, God is wor- 
shipped because God is thought of as the creator and 
controller of the world. So worship and the God  wot- 
shipped are bound up with our | r i 
-(vyavabarika-drsti) from which the world appears as 
real and God appears as endowed with the many quali- 
ties in relation to the world. It is this Saguna Brahma 
or Tévara who can be regarded as an object of worship. 
Brahman from the higher or transcendental point 
God from the tran- of view (paramirthika-drsti) cannot 
eta. Pies gare be described by qualities which 
ties and distinctions relate to the world or to the 
ego. Brahman in this aspect is devoid of all 
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distinctions, external as well as internal (sajatiya, 
vijatiya and svagata bhedas). Here, therefore, Sankara 
differs from Ramanuja who believes that God is 
possessed of at least internal distinction (svagata bheda), 
because within Him there are the really distinct con- 
scious and unconscious realities. Brahman, in this 
absolutely ‘transcendent aspect, says Sankara, cannot 
be described at all and it is, therefore, called indeter- 
minate or characterless or nirguna." The descriptio 

of Brahman even as infinite, real, consciousness 
though more accurate than accidental descriptions, 
cannot directly convey the idea of Brahman. It only 
serves to direct the mind towards Brahman by denying 
of it finiteness, unreality and unconsciousness.! 


Every quality predicated of any subject is a sort of 
limitation imposed on it. This follows 
To predicate a qua- from the logical principle of obver- 
lity is to limit God. sion. If S is P, then it is not non-P 
and, therefore, non-P is excluded from 
S, which becomes then limited to that extent. A great 
Western philosopher, Spinoza, recognizes this and lays 
down the dictum, ‘ Every determination is negation.” He 
also, therefore, thinks that God, the ultimate substance, is 
indeterminate and cannot be  de- 
*God, from the. real scribed by any positive qualification. 
— ad se Ree. se Upanisads recognize this prin- 
; ciple and deny of God all predicates, 
even worshipability.2 This conception is developed by 
Sankara who calls Brabman, in this transcendent aspect, 
nirguna. 
We have said previously that the world-appearance is 
due to maya. God regarded as the 
Miya is attributable (Creator of the world is, therefore, 
usse oed inna m described as the  wielder of maya. 
from she higher: Ignorant people like us believe that 
the world is real and tbat, there- 
fore, God isreally qualified by mdyd, t.e. possessed of 


1 Vide Sankara’s com. on Tait., 2.1. 2 Vide Kena, 1.5. 
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the f power of creating the world (müàya-viéista). But 
really creativity is not an essential character of God, 
it is only an apparent, accidental predicate (upadhi) 
that we  illusorily ascribe to God. God is only 
apparently associated with creativity (màyopahita). God as 
immanent (saguna) and God as transcendent reality (nir- 
guna) are not two, any more thanfthe man on the stage 
and that man outside the stage are two. ‘The first is only 
the apparent aspect of the second. Tbe first is relative to 
the world, the second is irrelative or absolute. 


Distinction between standpoints is always made by 
Tho distinction of "8 in lite and is nothing new or 
— n Nile is made queer in Advaita philosophy as it 
| may appear to some. In daily hfe, 
we say that a currency note is really paper, but conven- 
tionally it is money ; a photograph is really paper but 
appears as a man ; the image in a mirror appears as a 
real object, but is not really so ; and soon. This 
ordinary kind of distinction between the apparent and 
the real is philosophically utilized by Vedanta for 
explaining the relation of God to the world. Thus the 
vyavaharika and the paramairthika—the empirical (con- 
ventional or practical) and the transcendental (absolute 
or irrelative)— which the Vedanta distinguishes are 
neither uncommon nor unintelligible. It is only the 
‘extension of a common distinction. 


Though God as creator is only apparent, yet His 
importance and/value should not be ignored. It is only 
M SA through the lower standpoint that 
immanent leads to that we can gradually mount up to the 
god qe ss higher. Advaita Vedanta, like the 
Upanisads, believes in the gradual revelation of truth 
in stages through which spiritual progress takes place. 
The unreflecting man who regards the world as a self- 
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sufficient reality feels mo urge to look beyond it and 
search for its cause or ground. When he comes to 
realize somehow the insufficiency of the world and 
BA looks for something which sustains 
of redu revelation the world from behind, he comes to 
discover God as the Creator and 
Sustainer of the world. He feels admiration and rever- 
ence and begins to pray to the Creator. God thus 
becomes the object of worship. With the further ad- 
vancement of thought, so the Advaita thinks,the man may 
discover that God, whom he reached through the world, 
is really tie only reality, the world is only an appear- 
ance. ‘Thus at the first level, the world alone is real ; 
at the second, both the world and God ; at tbe last, 
only God. The first is atheism. The second represents 
theism as we find in Ramanuja and others. The last is 
the Absolute monism of Sankara.  Sankara recognizes 
that the last level has to be reached only gradually 
through the second. He, therefore, believes in the 
utility of worshipping God (as Saguna Brahma). For, 
this purifies the heart and prepares one for gradually 
seaching the highest view, and without it no God, im- 
manent or transcendent, would ever be found. Sankara 
gives a place even to the worship of the many deities, 
because it redeems tlie spiritually backward at least 
from utter atheism, and it serves as a stage on the way 
to the highest truth. y 


Š “+ The Self 
The sutras of Badaraiyana have for their subject- 
matter God and are, therefore, named Brahma-sitra. 


But they are written for man, the embodied soul, and, 
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therefore, called also Sdriraka-stiitra. Man, therefore, 


š — occupies a central place in the 

U Mans poto " Vedanta. It is for his enlightenment 

and his salvation that the Vedanta 

undertakes philosophical discussion. But what is the 

real nature of man ? The Upanisads teach us that 

man is not different from God. But what is the 
sense in which this teaching should be understood ? 


(i) hRàmànuja's Conception of the Self, 
Bondage and Liberation 
Ramanouja holds that the identity between God and 
man taught by the Upanisads is not really an unquali- 
fied one. It is unthinkable that man who is finite can 
be identical with God in every respect. Manis not 
different from God in the sense that God pervades and 
controls man as wellas every other thing in the uni- 
verse. "Just as the existence of a part is inseparable 
from the whole, that of a mode or quality from its 
. substance, or a living body from the 
Between self ani | ; 
God there is identity soul which controls its life from 
as well as difference. = ithin, similarly the existence of 
bonu 
man is inseparable from God-—1dentity cannot bé 
asserted, it-—1s true, between two altogether different 
terms; but it is also meaningless to assert any identity 
between exactiy identical terms ; because it would 
be a needless tautology. Identity can be asserted 
between two terms which are in some respects dier ^ 
ent and yet the same at bottom (e.g. between “the 


rst son oí Daáaratha ' and ,“ the, husband of 


Pus ^ mang  óf Sita’). The Upanisadic dictum 
* that bon art,’ ‘ That art , (Tat tvam asi) 


hould, therefore, bë taken in this last sense. ‘ That’ 


» 
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stands for God, the omniscient, omnipotent creator of the 
universe. ‘ Thou ' stands for God existing in the form 
of man, the embodied soul (acid-visista-jiva-Sarirakam) . 


The identity asserted here is, therefore, between God 


X^ 


with certain qualification and God with certain other | 
WE ERATE uem i Rebeca 


Qualified Š qualification—an identity of the two 
uainnDed monism, 


differently qualified terms which are 
the same at bottom (vitistayoraikyamy. n view of this 


Ramanuja’a philosophy is called Visistadvaita or the 
identity of the qualified.! 

Man, according to Ramanuja, has a real body and 

a soul. The body is made of matter 

sahe human body and which is a partof God. It is obvi- 

ously finite. The soul is, of course, 

not made; itis eternally existing. It is also a part of 

God, and cannot, therefore, be infinite, The all-perva- 

sive nature of the soul which the Upanisads describe 

cannot, therefore, be taken, in the literal sense. The 

real sense of the pervasiveness of the soul is that the 

soul is so subtle (süksma) that it can penetrate into 

every unconscious material substance. Having denied 

that the soul is infinite, Ramanuja 

m AnA Ri Am T hasito hold, like the Jainas, that it 

is infinitely small (anu). For, if 

the soul has neither of these two extreme dimensions, 

it must be admitted to have the medium one, which 

things composed by the combination of parts (such as 

tables and chairs) have; and then like such objects the 


. . 
1 Vide Sribhàsya, 1. 1. 1. 
2 Ibid., `* vy&pi,  atisüuksmatayü sarviceta nintah-pravesana-sva 
bbāvah '' 


Wa The bondage of the 
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soul also would be liable to destruction. / The conscious- 
M š ness of the soul is not accidental to 
Consciousness is the . — 
essential quality ofthe 1t ; it is not dependent on its con- 
= nection with the body. Conscious- 
ness is an intrinsic quality of the soul and it remains 
under all conditions. In dreamless sleep and even in 
the state of liberation, when the soul is altogether dis- 
embodied, the soul remains conscious of itself as ‘I am.’ 
The soul is, therefore, identified by Ramianuja with 
what we mean by the word ‘ I’ or the * ego ' (aham).' 
The bondage of the soul to the body is due to its 
karma. As the effect of its karma, - 
Fn OSE dus o EEFDE: the soul is associated with the parti- 
cular kind of body it deserves. Being 
embodied, its consciousness is limited by the conditions 
of the organs of knowledge, and the body it possesses. 
Though the soul is infinitely small, it illumines or ren- 
ders conscious every part of the body in which it is, just 
as a small light illumines the entire room in waich it is. 
It identifies itself with the body and regards it as itself. 
Egoism (ahañkara) isa name for this identification of _ 
the self with the not- -self Avidyà or ignorance consists 
in this base propensity .? 2 Karma also is sometimes 
identified by Ra:nanuja with this ignorance. 
* The attainment of liberation must be sought 
The liberation of the through work and knowledge, 


soul js sought through 
work and knowledge. because they pave the way for 


devotion. By work (karma) Ràmáànuja means here 


1 “ Svarüpepa eva ahamarthah àtmà ;'' *' muktau api ahamarthah 
prakaéate,’ . Ibid. - 

2 “ Sayiragocara ca shambuddbir avidyaiva '' " anütmani dehe 

ahambbava-karona-hetutvena abaütkáürab,"" Ibid. 
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the different obligatory rituals enjoined by the Vedas 
on persons according to their respective castes 
and stations in life (varnaisrama). These should 
be performed life-long, as bounden duties without any 
desire for reward, like heaven.  Disinterested perfor- 
3 mance of such duties destroys the 
The necessity of per- 

(orming rituals for accumulated effects of the past 
ES FATMA, deeds which stand in the way of 
knowledge. For the correct performance of these 
rituals it is necessary to study the Mimamsa philo- 
sophy. Ramanuja regards, therefore, the study of the 
Mimarhsa as a necessary pre-requisite to the study. 
of the Vedanta. By the study of the Mimarnsa and 
performance/ of the duties in its light, one comes to 
realize also that the sacrificial rites cannot lead to any 
permanent good and cannot help man to attain salva- 
tion. This persuades him to study the Vedanta. The 
: Vedanta reveals to him the real 
— ot ine nature of the universe. He comes 
= to know that God is the creator, 
sustainer and controller of all beings, and that his soul 
is not identical with the body, but is really a part 
of God who controls it from within. He further learns 
that liberation can be attained not by ‘ study and 
reasoning,' but only if God is pleased to choose him 

for liberation. 


This study of the "Vedàanta produces only book- 
learning and does not bring about 

eine eee — liberation. It is true, as the Upani- 
M mm or  sads say, that liberation is brought 
about by knowledge. But that 

real knowledge is not a verbal knowledge of scriptures ; 
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for then everyone who reads them woa be liberated 
at once. Real knowledge is a steady, constant remem- 
brance of God (dhruvà smrti). This is variously 
described as meditation (dhyana), prayer (upüsana), 
devotion (bhakti).! Constant meditation on God as 
the dearest object of love, should be practised conti- 
nuously along with the performance of the obligatory 
rituals which remove the obstacles to knowledge. 
Intense remembrance of God, or devotion thus prac- 


tised, ultimately matures into an 
Constant remem:- 


brance turns into im- Immediate knowledge (darsana or f 


cux knowledge of  &ikeatkara) of God. This is, there- 


fore, the final means to liberation. 

This brings about the destruction of all ignorance and 

karmas by which the body is caused. Therefore, the 

soul that realizes God is liberated from the body for 

ever, without any chance of rebirth. We should re- 

member, however, that liberation cannot be attained 

simply by human efforts. God, pleased by devotion, 

helps the devotee to attain perfect 

Biard ae a knowledge by removing obstacles. 

God lifts from bondage and misery 

the man who flings himself at the mercy of God and 
constantly remembers Him as the only object of love. 

Liberation is not the soul’s becoming identical with 

God. The liberated soul having 

The liberated soulis pure consciousness, untainted ` by 

oa — any imperfection, becomes, in this 

respect, similar to God (brahma- 

prakara). This similarity of nature is what is meant 


1 “* Ato,..dbyanopisanadi-gabda-vicyam jfapam ; E vedanam 
upisanam syát "; '' upüsara-paryayatvát bhakti-éabdasya,"' Ibid. 
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by the Upanisads which say that the liberated soul 
attains unity with God.! 


(ii) Sankara’s Conception of the Self, 
Bondage and Liberation 


We have found already that Sankara believes in 
unqualified monism. All distinc- 
» — — — — tions between objects and objects, 
man. the subject and the object, the self 
and God are the illusory creation of 
maya. He holds fast to the conception of identity 
without any real difference and tries to follow it out 
logically in every respect. He accepts, therefore, with- 
out any reservation, the identity of the Soul and - God, 
that is repeatedly taug taught it in the ‘Upanisads. 
Man is apparently composed of the body and the 
soul. But the body which we per- 
The body is not real-  ceive is, like every other material 
object, merely an illusory appearance. When this is 
realized, the reality that remains is thé soul which _ 
is nothing other than God. "The saying, * That tho ah 
eT. | art, means that there is an unqua- : 


f ; 
The meaning o lified 


‘That thou art.’ identity between the soul, 


that underlies the apparently finite 
man, and God. It is true that if we take the word 
* thou ' in the sense of the empirical individual limited ` 
and conditioned by its body, there cannot be an iden- 
tity between the ‘thou’ and‘ that,'fthe supreme 
Brahman. We have to understand, therefore, the 
word ‘ thou ' to stand for what is real in man, namely, 


1 Jfainaikikadrataya BGrahma-prakarat& ucyate," Sribhdsya, p. 71 
(R. V. & Co. edn.). 
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the soul. Between this soul and God complete iden- 
tity exists and is taught by the Vedanta. An identity 
judgment like * This is that Devadatta ' (which we 
pass on seeing Devadatta for a second time) makes the 
above point clear. The conditions which the man had 
the previous day cannot be exactly identical with those 
he has the second day. Therefore, there cannot be 
any identity between the man qualified by one set of 
conditions with the man qualified by another set. 
What we mean, therefore, must be that the man, 
viewed apart from the different conditions, is the same. 
Similar is the case with the identity taught between the 
Self and God. The Self, viewed apart from the condi- 
tions, i.c. the reality underlying the conditioned indivi- 

dual, is identical with God. Such 


Identity judgment is identity judgment is not tautological 
neither tautological nor 


impossible. Ano NOSE ffuous, because it serves 

the purpose of pointing out tha 
what are illusorily taken as different are really one. 
The identity that is taught between man and God 
is a real identity between terms which appear as 
different. Beingidentical with God, the soul is m 
reality *what God is. It is the supreme Brahman 
- —the self-luminous, infinite, consciousness. This goul 
appears as the limited, finite self because of its 
association with the body which is a product of 
Ignorance. 


The body is not composed simply of f/what we 
UM Mae emer perceive through the senses. In 
the subtle body are the addition to this gross percept- 
pro Gets oE moy. ible body, there is also a subtle 
one, composed of the senses, the motor organs, 
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(these two groups together being called’ indriyas), vital 
elements (prinas), and the internal mechanism of 
knowledge (antahkarana). While the gross body per- 
ishes on death, the subtle body does not and it migrates 
with the soul to the next gross body. Both of these are 
the products of maya. 


Vedanta works, like the Upanisads, are not always. 
nie iE vad athe unanimous regarding the exact 
material elements out process by which and the order in 
— which these products arise out of 
Brahman through maya. The number and nature of 
the constituents of the subtle body are not also the 
same according to all writers. According to a well- 
known account, at first there arise out of Atman or 
Brahman the five subtle elements, in the order—akasa 
(ether), vayu (air), agni (fire), ap (water), ksiti 
(earth). These five are again mixed up together in 
five different ways to give rise to the five gross 
elements of those names. Gross akasa is produced by 
5 the combination of the five subtle 
Ay ties aed elements elements in the proportion, 
. 4 aküsa +24 air + 3 fire + š water 
+ i earth. Similarly each of the other five gross 
elements is produced by the combination of the subtle 
elements, in the proportion of half of that element 
and one-eighth of each of the other four. This pro- 
cess is known as combination of the five (pancikarana). 
The subtle /body is made of the unmixed subtle 
elements, and the gross body as well as all gross 
objects of mature is produced out of the gross 
elements which arise by the mixture of the five subtle 
ones. 
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Due to ignorance, the beginning of which cannot 
x i _ be assigned, the soul erroneous! 
Bondage is the souls associates itself with the dua 
Boy through ignor- gross and subtle. This is called 
bondage. In this state it forgets 
that it is really Brahman. It behaves like a finite, 
limited, miserable being which runs after temporal 
worldly objects and is pleased to get them, sorry to 
miss them. It identifies itself with tbe finite body 
and mind (antahkarana) and ythinks ‘I am stout,’ 
‘I am lame, ‘I am ignorant.’ Thus arises the 
conception of the self as the‘ Ego’ or 'I.' This 
limited ego opposes itself to the rest of existence, 
. which is thought to be different 
— —— " from it. The ego is not, there- 
fore, the real self, but is only 

an apparent limitation of 1t. 


Consciousness of the self also becomes limited by 
the conditions of the body. The 

The consciousness of š 
the self in bondage is senses and antahkarana (the in- 
ee ternal organ of knowledge) become 
the instruments through which limited consciousness* 
of objects takes place. Such empirical, finite know- 
ledge is of two kinds, immediate and mediate. 
Immediate knowledge of external objects arises when, 
through any sense, the antahkarana flows out to the 
object and is modified into the form of the object. 
In addition to immediate knowledge (pratyaksa), the 
Advaitins admit five different kinds of mediate know- 
ledge, namely, inference (anumana), testimony (sabda), 
comparison (upamana), postulation (arthapatli) and 
non-cognition (anupalabdbi). The  Advaitins agree, 
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in the main, with the Bhatta school of Mimarnsa 
regarding these sources of knowledge. As the Bhatta 
views have been already stated we need not repeat 
them here.’ 

When a man is awake, he thinks himself identified 

with the gross body, as well as with 
moo. ee nie pas, the internal and external organs. 
Or NT eM When he falls asleep and/dreams, 
ness. = he is still conscious of objects that 
arise from memory-impressions, and, 
therefore, the feeling of his limitation as a subject 
or knower opposed to objects still persists there. 
When he has deep, dreamless sleep, he ceases to have 
any ideas of objects. In the absence of objects, he 
ceases to be a knower as well. The polarity of subject 
and object, the opposition between the knower and the 
——— ——Ó À 
oos: vanishes altogether. He mo—tonger-—feels—that 
he is confined to and limited by the body. But yet 
consciousness does not cease in dreamless sleep ; 
for otherwise how could we remember at all on awaking 
from sleep that we had such a state? How could we 
yeport ‘I had a peaceful sleep, had no dreams,’ if 
we were unconscious then ? 

The study of dreamless sleep gives us a glimpse of 
what the self really is when dissociated from it 
feeling of identity with the body. The soul in it 
intrinsic state is not a finite, miserable being. It 
does not separate itself from the rest of existence and 
does not limit itself by a feeling of the ‘I’ (aham) 
opposed to a‘ thou ' or * this" or “that. I also 





1 For a critical discussion of the Advaita theory of knowledge, vide 
p. M. Datta, The Siz Ways of Knowing, - 
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free from all worries that arise from hankerings after 
objects. The self, really, then is an unlimited con- 
sciousness and bliss. 

The attempt of Sankara and his followers is to 
show how this intrinsic, pure condition of the self can 
be regained. The fact that the blissful state of 
dreamless sleep is not permanent and man once more 
returns to his finite, limited, embodied conscious- 
ness on waking up, shows that there remain even in 
dreamless sleep, in a latent form, the forces of karma or 
avidya which draw man into the world. Unless these 


_ forces, accumulated from the past, can be completely 


stopped, there is no hope of liberation from the 
miserable existence which the self has in this world. 
The study of the Vedanta helps man to conquer 
these deep-rooted effects of long- 
Vedanta helps man to ; e 
destroy ignorance com- Standing ignorance. But the study 


pov. of the truths taught by the Vedanta 
would have no effect unless the mind is previously 
prepared. This initial preparation, according to 


Sankara, is not the study of the Mimamsa sütras, as 
Rümàánuja thinks. The Mimarmsa, which teaches the 

performance of sacrifices to the 
Preparation, neces: various gods, rests on the wrong 


sary for the study of à — 
Vedanta, is not the conception of a distinction between 


—— ut the worshipper and the worshipped. 

Its spirit is, therefore, antagonistic 
to the absolute monism taught by the Vedanta. Far 
from preparing the mind for the reception of the 
monistic truth, it only helps to perpetuate tbe illusion 
of distinctions and plurality from which man already 


suffers. J 


# 
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The preparation necessary for undertaking the study 
of the Vedanta is fourfold, accord- 


— irs Gage tea ing to Sankara.’ One should, first, 


alone makes one a fit : zi t — 
dent Valkote- be able to discriminate be 


what is eternal and what is not 


eternal (nityanitya-vastu-viveka). He should, second- 
ly, be able to give up all desires for enjoyment of 
objects here and hereafter (ihimutrartha-bhoga- 
viraga). Thirdly, he should control his mind and his 


senses and develop qualities like detachment, patience, " 

power of concentration (samadamadi-sadhana-sampat). 1 

Lastly, he should have an ardent desire for liberation m 
— 


(mumuksutva). 
With such preparation of the intellect, emotion 
and will one should begin to study 
— reasoning and the Vedanta with a teacher who 
cessary for tbe realiza- hag himself realized Brahman. 
— dra 'This study consists of the three- 
fold process: listening to the teacher's instructions 
($ravana), understanding the instructions through 
reasoning Anntil all doubts are removed and conviction 
Ps generated (manana), and repeated meditation on the 
truths thus accepted (nididhyasana). , 

The forces of deep-rooted beliefs of the past do not 
disappear so soon as the truths of the Vedanta are 
learned. Only repeated meditation on the truths and 
life led accordingly can gradually root them out. When 
wrong beliefs thus become removed and belief in the 


1 Vide Sankara's Bhagya on sütra 1.1.1. 


57—(1180 B) ` 


- 
" 


— 











* 
450 AN INTRODUCTION TO INDIAN PHILOSOPHY 


truths of the Vedanta becomes permanent, the seeker 

after liberation is told by the 
Pa gga 2,8 tho teacher * Thou art Brahman.’ He 
self and Brabman is begins then to contemplate this 
— from bond-  ivnth steadfastly till at last he has 

an immediate realization of the 
truth in the form ‘I am Brahman." ‘Thus the 
illusory distinction between the self and Brahman at 
last disappears and bondage, too, along with it. 
Liberation (mukti) is thus attained. 


Even on the attainment of liberation the body may 
Jia | continue because it is the product 
enger aq Mule of karmas which had already borne 
—— with the their effects — (prárabdha-karma). 
But the liberated soul does never 

again identify itself with the body. The world still 
appears before him, but he is not deceived by it. He 
does not feel any desire for the world's objects. He is, 
therefore, not affected by the world's misery. He is 
in the world and yet out of it. “This conception of 
Sankara has become well-known in later Vedanta as 
Jivan-mukti ' (the liberation of one while he is alive)? 
It is the state of perfection attained here. Like Buddha, 
the Sankhya, the Jaina and some other Indian 
thinkers, Sankara believes tbat perfection can be 
reached even here in this life. It is not a mere extra- 
mundane prospect, like heaven, to be attained here- 
after in an unperceived future. It is true that the 
seeker after liberation is asked to begin with some 


1 Vide Šañkara'a Bhásya on stt, 1.1.4: ** siddham jivato'pi vidugab 
aáariratvam."' 
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faith in the testimony of the scriptures regarding the 
utility of the spiritual discipline he is required to follow. 
But his faith is fully justified and more than repaid by 
the end it secures in this very life. 

Three kinds of karma can be distinguished. Karmas 
gathered in past lives admit of two divisions, those that 
have borne their effects (prarabdha-karmu) and those that 
still lie accumulated (saficita-karma). In addition to these 
two kinds, there are karmas which are being gathered here 
in this life (<aficiyamana). Knowledge of reality destroys 
the second kind snd prevents the third and thus makes 
rebirth impossible. But the first kind which has already 
borne effects cannos be prevented. Hence the present 
body, the effect of such karma, runs its natural course and 
ceases when the foree of the karma causing it becomes 
automatically exhausted, just as the wheel of s potter 
which has been already turned comes to a stop only when 
the momentum imparted to it becomes exhausted. When 
the body, gross and subtle, perishes, the jivan-mukta is said 
to attain the disembodied state of liberation (videha-mukti). 


Liberation is not the production of anything new, 
nor is it the purification of any old 
— not a new state ; it is the realization of what 
is always there, even in the stage 
of bondage, though not known then. For, liberation is 
nothing but the identity of the self and Brahman, which 
is always real, though not always recognized. The 
attainment of liberation is, therefore, compared by the 
Advaitins to the finding of the necklace yon the neck 
by one who forgot its existence there and searched 
for it hither and thither As bondage is due to an 
illusion, liberation is only the removal of this illusion. 
Liberation is not merely the absence of all 
iherebion 913 west: misery that arises from the illusory 
tive bliss. sense of distinction between the 
self and God. It is conceived by the Advaitin, 
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after the Upanisads, as a state of positive bliss 
(ananda), because Brahman is bliss and liberation 
is identity with Brahman. | 

Though the liberated soul, being perfect, has no 
— incompati end to achieve, it can work still 

ble with work without without any fear of further bond- 
attachment. HS ! 
age. Sankara, following the Gita, 
holds that work fetters a man only when it is performed 
with attachment. But one who bas obtained perfect 
knowledge and perfect satisfaction, is free from 
attachment. He can work without any hope of 
gain and is not, therefore, affected by success or 
failure. Sankara attaches great iuportance to dis- 
| x interested work. For one who has 
The value of dis- : 
interested work for, not yet obtained perfect knowledge, 
— wise and the such work is necessary for self- 
purification (štma-éuddhi), because 
it is not through inactivity but through the performance 
of selfless action that one can gradually free oneself 
from the yoke of the ego and its petty interests. Even 
for one who has obtained perfect knowledge or libera- 
tion, selfless activity is necessary for the good of those 
who are still in bondage.! 

The liberated man is the ideal of society and his 
| l life should be wortby of imitation 
The life of the | is 

liberated should be by the people at large.  Inactivity 
ae ideal of or activity that would mislead 

them should, therefore, be avoided 
by the perfect.* Social service is not, therefore, thought 


1 Vide Saühkara's Bhadsyo on the Bhagavadgitá, 4.14, 3.20-26 and 
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by Satkara to be incompatible with the perfect life, 
but rather desirable. In his own life of intense social 
service Sankara follows this ideal. This ideal is also 
advocated by some eminent modern Vedantists like 
Svāmī Vivekananda ' and Lokamianya B. G. Tilak.” 
The critics of Advaita Vedanta have often urged 
| that if Brahman be the only reality 
Does the Vedanta | S Za ; S 
disregard the distinc- and all distinctions false, the distinc- 
— rightand tion between right and wrong also 
would be false. Such a philosophy 
is, therefore, fruitful of dangerous consequences for 
society. ‘This objection is due to the confusion of the 
lower and the higher standpoint. From the empirical 
standpoint, the distinction between right and wrong, like 
other distinctions, is quite valid. For one who has not 
yet attained liberation, any action which directly or in- 
directly leads him towards the realization of his unity 
with Brahman, is good and that which hampers such 
realization, directly or indirectly, is bad. Truthfulness, 
charity, benevolence, self-control and the like would be 
found to fall under ihe first category even according to 
this criterion, whereas falsehood, selfishness, injury to 
others would come under the second. One who has 
attained perfect knowledge and liberation would look 
back upon these moral distinctions as being relative to 
the lower standpoint and, therefore, not absolutely 
valid. But neither would he perform a bad action 
in so far as the motive of every bad action is based 
on the ignorant identification of the self with 
1 Vide bis Practical Vedánta. 
2 Vide his Gitdrahasya (a Marathi treatise on the Gita) on the above 


verses and Introduction, sec. 12. 
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| * " 
the body, the senses and the like, in a word, on 


the lack of the sense of unity between the ‘Self and 


Brahman.! ` 
In conclusion, we should observe that the Vedanta 
— of Sankara, in its different aspects, 
is an attempt. to follow out the 
. Upanisadic idea of the unity of all existence to its 


logical conclusion. With all its defects and excel- 
lence, it stands in the history of human thought as the 
most consistent system of monism. As William James 
puts it (in appreciation *of Sankara’s Vedanta as 
presented by Svāmī Vivekananda in America): '' The. 
ragon of all monistic systems. Js. the Vedanta philo- 
ER ot. Hindostan.'' z It is true that such a system 
fails to appeal to those who turn to philosophy X ~ 
for the justification of their, imperfect ideas 
of worldly distinctions and  worldly values, or to 
those who turn faint-hearted to religion for help 
and mercy., The philosophy of Ràümàánuja would be 
more satisfying to them. Like the teachings of early 
Z Buddhism and Jainism, the monistic philosophy of 
Sankara is only for the strong-hearted who can follow 
logic dauntlessly and face conclusions however sub" 
versive of ordinary ideas of reality and value. But, for 
those few who have the heart for it, Advaita monism 
is not without recompense and is not even without 
emotional satisfaction. As James puts it: ‘‘ 4n Absolute 
One, and 1 that One,—surely we have here a religion 


1 Fora fuller discussion, vide Radhskrisbnan, Ind. Phil., Vol. II, 
pp. 612-34, and speeches of Vivekünanda quoted by James in Prag- 
matiem, pp. 152 f. 

2 Vide James, Pragmatism, p. 151. 
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which, emotionally considered, has a high pragmatic 
value ; it imparts a perfect sumptuosity of security." 1 
'* We all have some ear for this monistic music: it 
elevates and reassures.” * Regarding Sankara, the 
greatest advocate of this philosophy, we may conclude 
with the words of Radhakrishnan: *‘ Supreme as a 
philosopher and a dialectician, great as a man of calm 
judgment and wide toleration, Sankara taught us to 
love truth, respect reason and realise the purpose 
of life. Twelve centuries have passed, and yet his 
influence is visible. ... . Even those who do not agree 
-with his general attitude to life will not be reluc- 
tant to allow him a place among the immortals.'" 3 


! Loe. cit., p. 153. 
2 Ibid., p. 154. 
3 Jnd. Phil., Vol. II, p. 658. 
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“ A clear and complete statement of the Nyaya 
Theory of Knowledge. References to Western systems 


of thought are always interesting and often illuminat- 





ing. 
—Sir S. Radhakrishnan. 
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* Professor S. C. Chatterjee’s articles on the Nyaya 
Philosophy (Epistemology and Logic) show deep erudi- 
tion, powers of acute analysis and a firm philosophical 
grasp.'" 

— Sir B. N. Seal. 


“ Tt is, in every way, a scholarly work ; and it forms, 
in my opinion, a very valuable contribution to modern 


. studies of the Indian systems of philosophy.” 


—Professor M. Hiriyanna.. — 


“ Dr. 8. C. Chatterjee's The Nydya Theory of 
Knowledge...@ precious possession of any person 
interested in the study of Indian Philosophy...it is a 
boon even to the uninitiated.'"' 


— Professor B. M. Barua. 


** The author has rendered a very substantial service 
to the study of Indian philosophy by his careful ex- 
position of the essential Nyàaya doctrines...with due 
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pes ` regard to ak Indian theories and to Western philoso- 
x phical conceptions. His constant effort to avoid mere. 

presentation of his authorities and instead. to make 

| ! clear the implications of their doctrines expressed in 

“the terminology of modern philosophy i is unquestionably 

. the most effective way of making Indian philosophy 

X a real and living factor in present- day metaphysical 

| theory.” * 
š —Professor A. B. Keith. 


V. The Six Ways of Knowing : A critical study of 
| the Vedànta Theory of Knowledge. By D. M. Datta, 
Ly M.A., Ph.D. (Published by George Allen & eh! s 
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A- ** There are, I am constrained to believe, very few . 
x scholars east and west so well equipped for this task 
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temporary British and American philosophy ;...In the 
light of this wide reading, he defends most of the 


É: positions of the Vedanta with surprising effectiveness.’* 

E - ae Á A! ~ —Professor J. B. Pratt. 

“ A work of very wide scholarship.. n very im- 

" portant work not only for aus but for the union 

of the two civilizations.”” 
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je. '* It unquestionably represents a very valuable 
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